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All Glories to Guru and Gauran ga. Om Namo Bhagavate 
Vasudevaya. Let me offer my respectful obeisances unto 
the Supreme Personality of Godhead, Vasudeva. 

First of all let me offer my respectful obeisances to my 
spiritual master Orn Visnupada Srimad Bhaktisiddhanta 
Sarasvati Gosvami Prabhupada, then my respectful 
obeisances to the Supreme Personality of Godhead 
Lord Caitanya Mahaprabhu, who is associated with Sri 
Advaita Prabhu, Nityananda Prabhu, Gadadhara Prabhu, 
Srivasa Prabhu, as well as whose eternal assistants are the 
six gosvdmis, headed by Srila Ripa Gosvami, Sanatana 
Gosvami Raghunatha Bhatta Gosvami, Gopala Bhatta 
Gosvami, Sri Jiva Gosvamt, Ragaunatha dasa Gosvami, as 
well as whose private secretary is Sri Svaripa Damodara 
dasa and His eternal attendant Govinda. 

Then let us talk about the Brahma-siitra or Veddnta- 
stitra. There are many comments on the Vedanta-sitra. In 
India especially the system is that anyone who is the head 
of a religious institution must be well conversed with the 
Veddnta-siitras, and is expected to write comments on 
the Vedanta-sittra, without which one is not accepted as 
an dcarya. Acdrya means one who knows the purpose of 
Vedic knowledge. He personally practices them as well as 
teaches to his disciples the system of Vedic knowledge. 

There are many dcaryas, especially of the vaisnava- 
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sampraddya, like the four sampraddyas: radmdnuja- 
sampraddya, madhvacarya-sampradadya,  visnusvadmi- 
sampradaya, and nimbarka-sampradaya. Our sampradaya 
is called gaudiya-sampradaya, or the Vaisnavas who are in 
the disciplic succession of Lord Caitanya Mahaprabhu. 
The gaudiya-sampradaya actually belongs to the madhva- 
sampradaya and the madhva-sampradaya belongs to the 
brahma-sampradaya. 

Besides these four vaisnava-dcadrya-sampradayas, 
there are also non-vaisnava-sampradayas, especially 
the impersonalist school headed by Sankardacdrya. 
Sankaracarya has written a commentary on the Vedanta- 
sitras, known as Sdriraka-bhdsya. Generally this 
Sariraka-bhasya made by Sankardcarya is very popular 
on account of the present Indians being influenced 
by materialistic activities. But still the other different 
bhdsyas, or commentaries, made by the Vaisnava dcaryas 
are also available in the gaudiya-sampradaya, specifically 
headed by Ripa Gosvami. 

In the beginning there was no commentary on the 
Vedanta-siitra because according to Srimad-Bhagavatam 
it is said that the real commentary on the Veddnta-sitra 
is Srimad-Bhdagavatam itself, presented by the author, Sri 
Vyasadeva Himself. In our English commentary on the 
Srimad-Bhagavatam First Canto, First Chapter, we have 
explained this fact that Srimad-Bhagavatam is the right 
type of commentary on the Veddnta-siitra. As such the 
gaudiya-vaisnava-sampraddya did not take much care to 
present their commentary on the Veddnta-sitra. 

About 200 years ago there was a conclusion in Golpa 
district in Jaipur, wherein the dcdryas or followers of 
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other sampraddyas challenged the gaudiya-vaisnava- 
sampraddya that it has no commentary on the Veddnta- 
sutra. At that time Sri Vigvanatha Cakravarti Thakura 
was living in Vrndavana, but he was too old, and when 
the Gaudiya Vaisnavas approached him to present a 
commentary on the Vedanta-sitra, he asked his disciple, 
Sti Baladeva Vidyabhisana, to write a commentary 
on the Veddnta-sitra. As Vaisnavas are generally very 
humble and meek, Sri Baladeva Vidyabhisana thought 
himself unfit to write an authorized commentary on 
the Veddnta-sittra, so he approached Lord Govinda in 
the temple of Jaipur. He placed himself down before 
Lord Govinda to take His permission and authority to 
begin writing a commentary on the Veddnta-sitra, and 
he was assured by Govinda that he could do so. With 
this inspiration he wrote the Veddnta-siitra commentary 
known as Govinda-bhdsya. This Govinda-bhdsya is very 
authorized and accepted by all the vaisnava-sampraddayas. 
This commentary, which may be known as Bhaktivedanta- 
bhasya, follows the footprints of Govinda-bhasya. 

The necessity of presenting the Bhaktivedanta- 
bhadsya commentary on Veddnta-siitra should also be 
explained herein. My spiritual master, Orn Visnupada 
Paramhamsa Sri Srimad Bhaktisiddhanta Sarasvati 
Gosvami Maharaja, ordered me to present the Gaudiya 
Vaisnava philosophy in English as far as possible, and 
in this attempt for the English-knowing persons, since 
1965 I have been in the western countries with my three 
books of the First Canto of Srimad-Bhadgavatam. Then 
I presented my commentary on the Srimad-Bhagavad- 
gita known as The Bhagavad-gita As It Is, and similarly 
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I have presented The Teachings of Lord Caitanya. Also, 
requested by many of my Western disciples, especially 
my worthy disciples Sriman Hansadutta Das Adhikari 
and Janardana Das Adhikari, who are in charge of the 
Montreal center, I am trying to present an English 
commentary on the Veddnta-sitra as follows. 

At the present moment all over the world there are 
major portions of godless persons. Generally people 
are very attached to the void philosophy presented by 
Lord Buddha or the impersonal philosophy presented 
by Sankardcarya. In other words, to be more plain and 
simple, people are becoming very atheistic. To say that 
there is no God, as the atheists declare, is rather bold 
and simple, but to say that there is a supreme cause that 
is void, or there is God but He has no form, is more 
dangerous than the simple declaration that there is no 
God. 

Our society, known as the International Society for 
Krishna Consciousness, has now started the movement 
for Krsna Consciousness, and it is very gratifying that 
the younger generation of the western part of the world, 
in America, Canada, and Europe, are taking interest in 
this great movement. We already have branches in almost 
every important city of the United States and Canada, 
and we have started centers also in London and Hamburg. 
We hope that our Krsna Consciousness movement will 
gradually increase, as predicted by Lord Caitanya, who 
said that His missionary activities, the same as the Krsna 
Consciousness movement, will be preached all over the 
world, in every village in every country. Taking into 
consideration the present activities of this movement, 
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it is hoped that the prediction of Lord Caitanya will 
soon be fulfilled and the people of the world will be very 
happy, having Krsna Consciousness. 

As referred to above, generally the commentary known 
as Sdriraka-bhdsya is taken by the people as the purport 
of Vedanta, or in other words, Vedanta means according 
to the opinion of the followers of Sankardcarya’s purport 
as explained by him in Sdriraka-bhdsya. Besides the 
Sariraka-bhasya of Sankaracdrya there are many other 
atheistic schools preaching Veddnta on the basis of 
godlessness. 

One of the prominent followers of Sankaracarya, 
namely Sadananda Yogindra, has compiled his book 
known as Veddnta-sdra, in which he writes to prove that 
to understand both the Upanisads and the Veddnta- 
siitra, Sankaracarya’s Sdriraka-bhdsya is the only means. 
This is the claim of monopoly by the Mayavada school. 
Actually Veddnta-sitra has many commentaries, and all 
those commentaries are not on the basic principal of 
monism or impersonalism. 

All the prominent dcdryas of the different vaisnava- 
sampradayas have complied commentaries on Veddnta- 
sutra, but they do not. follow the principles of the 
Sankarite school. On the other hand, the impersonalist 
monists stress more on non-duality. Generally they 
declare themselves God and there is no existence of God 
separately. 

The monistic school does not recognize the Vedanta 
commentaries presented by the Vaisnava dcdryas, known 
as Suddhadvaita, visistadvaita and dvaitddvaita, as well as 
the inconceivably-one-and-different philosophy of Lord 
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Caitanya, known as acintyabhedabheda-tattva. According 
to them the monistic commentary on Veddnta-sitra is 
final, Lord Krsna has a material body, and the followers 
of the philosophy of Krsna Consciousness are not 
transcendentalists. 

Vedanta means the last word in the matter of pursuing 
knowledge. Everyone is pursuing some sort of knowledge. 
There are universities, institutions, and many educational 
establishments pursuing knowledge, but Vedanta means 
the last word in the pursuit of knowledge. This last word 
in the pursuit of knowledge is explained in the Bhagavad- 
gita by Lord Krsna. The purpose of Vedic knowledge is to 
understand Krsna. The exact words in the 15th Chapter 
of Bhagavad-gitd are sarvasya caham hrdi sannivistah: “the 
Lord is situated in everyone’s heart. He gives intelligence 
and delusion. He is the original source of knowledge. He 
is the goal of knowledge. He is the compiler of Veddnta- 
sutra, and He knows what is Vedanta.” 

These words are a very significant explanation of 
Veddnta-siitra by Krsna himself. In another place also 
He has referred to the Vedanta-siitra by saying, “By the 
course of Brahma-siitra one can actually understand 
what is the philosophy of Bhagavad-gita.” Bhagavad- 
gita and Veddnta-siitra are very intimately interrelated. 
To understand Veddnta-sitra rightly is to understand 
Bhagavad-gita rightly. 

The word siitra means “summarized code.” In the 
Skanda and Vayu Puranas the word sitra is explained 
as “when a thesis is presented in few words, but with 
great volumes of meaning and, when understood, is very 
beautiful.” Mentioned herein are the names of different 
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commentaries on Veddnta-sitra by different dcdryas. 
The Sdariraka-bhdsya of Sankaracarya is also known 
as Vedanta-siddhadnta. The summary of non-dualism 

philosophy expounded by Sankardc4rya is as follows. 
According to this philosophy there is only the Absolute 
Truth. To this philosophy the living entity is Brahman 
and the cosmic manifestation is false. The example of 
reality and falsity is given by them in the comparison 
of mistaking a serpent and a rope. In the darkness, in 
illusion, a rope may be accepted as a serpent. When 
one comes to his senses he understands that the rope 
was not a serpent. Then the “serpent” becomes false. 
Similarly, according to Sankara’s philosophy, this cosmic 
manifestation actually is not. Maya means, “What is not.” 
Ma means “not” and ya means “this.” In other words, the 
phenomenal representation of the material world has no 
reality. Behind this phenomena, the noumena is reality. 
According to Sankara’s philosophy, the Absolute 
Truth is impersonal. As such there is no diversity. In 
the material world there are different kinds of diversity, 
just as diversities of the species of life. The dog species 
are not like the human being species. This specialty, 
dog species or human species, is present in the material 
world, but spiritually there is no such differentiation. 
Even in personal considerations there are diversities. In 
a personal form one has legs, hands and head. But this 
differentiation, according to the Mayavada_ philosophy 
of Sankaracdrya, is also false. Sankardcarya does not 
recognize qualifying the Brahman, just as Vaisnava 
philosophy qualifies the Supreme Brahman. Take for 
example: God is merciful. This is a qualification of God, 
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or the Absolute Truth. But, Sankara’s philosophy being 
impersonal, they do not accept the Absolute Truth 
qualified by mercifulness, or beauty, or opulence. They 
do not accept. According to them, if the Absolute Truth 
is qualified, then it becomes limited by the qualification. 
Their conclusion is that if Brahman, or the Absolute 
Truth, is unlimited, there should not be any limitation 
by qualification. 

The incarnation of the Absolute Truth, or Godhead, 
is accepted by them as a manifestation of material 
designation. In other words, according to Sankara’s 
philosophy, when God or the Absolute Truth incarnates, 
He assumes a material body. Therefore He is designated. 
In that designated form only the Absolute Truth 
becomes the creator, sustainer, and annihilator of the 
cosmic manifestation, although in his commentary 
on the Bhagavad-gita, in the beginning, Sankaracarya 
has accepted that Narayana is beyond this cosmic 
manifestation. Everything that is manifested in the 
material world is produced from the unmanifested 
mahat-tattva, but Narayana is still transcendental to the 
mahat-tattva. In other words, he has accepted that the 
mahat-tattva is also created by the Supreme Personality 
of Godhead, Narayana. There are so many contradictions 
in his philosophy. That is a different subject matter. 
We do not wish to enter into the contradictions of his 
philosophy, but as far as possible we are presenting the 
summary of Mayavada philosophy, non-dualism. 

According to Sankaracarya, in the highest spiritual 
conception, the Absolute Truth is without any 
contamination of material existence, and therefore 
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He has no connection with the creation, sustenance, 
or annihilation (of the material world). He is always 
devoid of all qualities, without any diversity, without any 
material condition, and without any responsibility of 
activities. As such, the cosmic manifestation is also false. 
Similarly, the Personality of Godhead, who accepts His 
designation from this false material manifestation, the 
conception of the Personality of Godhead, is also false. 
The Absolute Truth is only conceived as eternal, full of 
knowledge, and full of bliss. The appearance as Narayana, 
or as an incarnation, is not eternal, but is temporary. For 
some purpose He appears like that. The ultimate end is 
impersonal. 

According to Sankara’s philosophy, the differentiation 
between God and the living entities is an illusion. 
Actually, that is not the fact. The living entities are a 
subordinate energy of the Supreme. They say that simply 
being covered by the conception of mdyd, the living 
entities appear to be different from the Absolute Truth. 
This differentiation between the living entities and the 
Supreme is manifested in the material world in ordinary 
dealings. Spiritually there is no such difference. The 
activities of the living entity in the spirit of enjoyment 
in the material world, his infinitesimal quality, or his 
minuteness, or his numberlessness, are only designations 
of the false maya. 

An example in this connection given by the Mayavadi 
philosophers is that, when reflected by a red flower, 
crystal glass appears to be red, although this has nothing 
to do with the redness of the glass. It is completely 
different from the color. Similarly, the living entity in 
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the coritamination of maya becomes active, or becomes 
an enjoyer, or becomes infinitesimal, or in other words 
becomes individual. All these things are artificial color 
reflection only. Actually, a living entity is pure Brahman. 
This theory of reflection is called pratibimbavada. 
According to this philosophy, transcendentally there is 
no difference between the Absolute Truth, the living 
entities, and material nature. 

This non-differentiation between the Absolute Truth, 
the living entities, and the cosmic manifestation, is 
exemplified by the Mayavadi philosopher by the following 
example of the entire sky and the pot. The sky in the pot 
and the entire sky are the same. But the sky within the 
pot appears to be limited on account of being designated 
by the pot cover. When the pot is broken, or the illusion 
of maya is dissipated, there is no such difference that 
this pot is different from that pot, or this sky is different 
from that sky. According to Sankaracarya this cosmic 
manifestation is also mdyd. When these material 
elements disappear, then only existential Brahman will 
remain. Therefore, Brahman is truth and this cosmic 
manifestation is false. 

Sankaracarya does not accept the theory of 
transformation, as the Vaisnava dcdryas do. The theory 
of transformation is explained in this way. Just as milk is 
transformed into yogurt under certain conditions, but 
yogurt cannot be transformed again into milk, nor can 
it be used as milk, in the same way the living entities 
cannot become the Supreme Absolute Truth. This 
theory of transformation is not accepted by the Mayavadi 
philosopher. 

Actually, this kind of propaganda by Sankaracdrya was 
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done under Supreme order to dissipate the dark Buddhist 
philosophy and to establish the Vedic philosophy, the 
Absolute truth. According to Sri Caitanya Mahaprabhu, 
Sankara’s Mayavada philosophy is another edition of 
Buddha’s philosophy. Buddha’s philosophy of voidness is 
almost equal to the impersonal philosophy of Sankara. 
Therefore, according to Sankara’s philosophy, impersonal 
non-variegatedness is the ultimate stage of perfect 
knowledge. 

The greatest opposition was offered by Sri 
Ramanujacarya to the Sankara philosophy. Ramanuja’s 
philosophy is known as visistadvaitavdda. This doctrine 
of visistadvaitavada was not newly presented by Sri 
Ramanujacarya, but before him there were other 
exponents of this doctrine, and they are known as 
Nathamuni and Yamunacarya. 

The basic principle of the visistadvaitavadda doctrine 
is that in God’s creation there is the division of sentient 
and non-sentient, just as in studying our own self we find 
that our body is material, or non-sentient, and our mind, 
intelligence and false ego are the path between my self 
and my body. My self is sentient. Similarly, the Supreme 
Lord is sentient, and this material cosmic manifestation 
is His body. Combined together, the Absolute Truth 
forms a combination of the sentient and non-sentient 
features. This is called visistadvaitavdda. 

According to Sri Ramanujacarya, there are three 
truths: namely the sentient, the non-sentient, and the 
Supreme Lord. They are generally called tattva-traya. 
The innumerable living entities as a group are called 
the sentient energy of the Supreme Lord, whereas the 
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cosmic manifestation is called the material energy of 
the Lord. The Lord Himself is above them. He has all- 
auspicious transcendental qualities. He is omniscient 
and omnipotent. He is self-effulgent. He is the Lord of 
the creation. He is known as the Supreme Personality of 
Godhead, Vasudeva. The material world and the living 
entities are sentient and insentient bodily parts of the 
Lord. 

Sri Ramanujacarya has elaborately delineated his 
philosophy in 12 divisions as follows; 

1. The Supreme Absolute Truth is one in the 
combination of gross, subtle, sentient, and insentient 
groups, 

2. He has protested against the doctrine of dualism as 
well as the doctrine of monism. 

3. He has accepted that the Absolute Truth, Brahman, 
has transcendental qualities and transcendental 
potencies, and therefore He is not impersonal. 

4. He has vehemently protested the doctrine of an 
impersonal, non-qualitative Absolute Truth. 

5. He has deliberately established the doctrine of 
the living entities being infinitesimal and the Supreme 
Lord being infinite, and therefore the infinitesimal 
living entities are constitutionally meant for serving the 
infinite Supreme Personality of Godhead. 

6. He has established that the living entities, who are 
infinitesimal, are subject to fall victim under ignorance, 
but when they are out of that position of ignorance they 
become again liberated. 

7. He has proved that only transcendental loving 
service to the Supreme Lord is the means of liberation 
from material entanglement. 
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8. According to his opinion, devotional service is the 
supermost process for self-realization. 

9. He has stated strongly that even in the state of 
liberation one cannot be equal with the Supreme Lord. 

10. He has put strong arguments against the impersonal 
doctrine of monism. 

11. He has proved that this material world is abominable, 
and the spiritual world is real life for eternal bliss. 

12. He has established that the living entities and 
the cosmic manifestation are different bodily parts of the 
Supreme Lord. 

Also, Ramanujacarya has explained that the Supreme 
Personality of Godhead descends in five different features, 
namely arca, the Deity in the temple, the incarnations, 
such as the fish-incarnation, tortoise-incarnation, boar- 
incarnation, and Nrsimha-incarnation, which are called 
vaibhdva. Then He has expansions called vyiha, such as 
the expansions of Vasudeva, Sankarsana, Pradyumna, 
and Aniruddha. His impersonal expansion is the 
effulgence of His body. He is also present in everyone’s 
heart as Antaryami, or the Supersoul. All these different 
plenary portions of the Supreme Lord are beyond material 
contamination, eternal, without any lamentation, always 
superior to the living entities, and full of six opulences. 

According to Ramanujacarya, there are five kinds 
of methods of worship, which are called abhigamana, 
upadana, ijya, sadhydya, and yoga. When devotees go to 
the temple, clean the temple or the path to the temple, 
and decorate the temple in various ways, such activities 
are called abhigamana. The collection of ingredients, such 
as flowers and other paraphernalia for worship is called 
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upadana. Worship of the Lord in the temple is called 
ijya. Chanting different mantras and offering different 
kinds of prayers is called sadhyaya. Meditation, or 
remembering the activities of the Lord in full absorption, 
is called yoga. Practicing all different kinds of worship 
one can attain the planets in the spiritual world known 
as Waikunthaloka. According to Sri Ramanujacarya, 
attainment of Vaikuntha is the highest perfectional 
stage. 

The greatness of Ramanujacarya is that he himself, 
and later on his disciplic succession, ever-increasingly 
protested the impersonalism of Sankardcarya. Still, in 
southern India, these two parties come in conflict and 
generally the party belonging to the ramdnujdcarya- 
sampradaya is victorious. 

Paficaratra regulative principles were current before the 
advent of Sankaracarya, but on account of the influence 
of Buddha’s philosophy, such pajicardtra regulative 
principals were stopped. Sankaracarya, instead of directly 
re-establishing the paficaratra method, took shelter of 
Mayavada philosophy to defeat Buddha’s philosophy. 
Sri Raémanujacarya re-established the paficaratra, or 
worship. 

After Sri Ramanujacarya is the appearance of 
Madhvacarya, whose doctrine is §uddha-dvaitavada. He 
very strongly established the doctrine of duality, that 
God, or the Absolute Truth, and the living entities 
are completely different entities, on the evidence of 
Brahma-sitra or Veddnta-sitra, as well as Bhagavad-gitd, 
the Purdnas, and the Narada-paficaratra. 

He proved duality in every stage namely that the 
Supreme Lord and the living entity are two different 
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entities. Similarly, the cosmic manifestation and the 
Supreme Lord are also two different entities. One living 
entity is different from another living entity. In other 
words, each and every living entity is individual. There is 
a difference between sentient and non-sentient entities, 
and there is also a difference between one kind of 
insentient matter and another kind of insentient matter. 
Madhvacarya established that two is not one, but two. 

Onetruthiscompletely independent andthe other truth 
is dependent. Lord Visnu is the supreme independent 
Personality of Godhead, qualified with transcendental 
qualities without any material contamination. Therefore 
He is fully independent. Except Lord Visnu, anything 
else, either the cosmic manifestation or the living 
entities, are not independent, but are dependent on the 
Supreme Lord. 

The living entities are qualitatively representations of 
the Supreme Lord. The doctrine that man is made after 
God is accepted by Madhvacarya. The features of man 
are an exact reflection of the feature of the Supreme 
Lord. He also accepts that the Supreme Lord expands 
in multi-plenary-portions, as well as separated-portions 
called jiva-tattva. All the jiva-tattvas, or living entities, 
are eternally associates of the Supreme Lord to render 
transcendental loving service to Him. The living entities’ 
knowledge is always inferior or incomplete. 

The Supreme Lord and the living entities are always 
in the position of Supreme and subordinate. The 
living entities are always subordinate. They have no 
independent power. As is confirmed in Bhagavad-gitd, 
5th chapter, 15th verse, the Lord says that knowledge 
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and remembrance are always given by the Supreme 
Lord as antarydmi, or Supersoul, to the living entities. 
Otherwise, the living entities have no independent 
power to remember, think, or act. 

In contrast to the living entity, the Supreme Personality 
of Godhead, Visnu, iscompletein knowledgeandcomplete 
in bliss. He is always worshipable by the living entities and 
He is the original supreme dominator whereas the living 
entities are the original predominated. He is, therefore, 
the original creator of the cosmic manifestation, which is 
also eternal, although temporarily manifested. Therefore 
both the living entities and the cosmic manifestation are 
under the subordination of the Supreme Lord. 

The Supreme Lord is always differently situated, as 
is also confirmed in the Bhagavad-gitd, where it is said 
that everything is resting on the Supreme Lord, but still 
He is always different from everything. According to 
Madhvacarya, even at the time of cosmic dissolution the 
living entities and the material energy remain separate 
from the Supreme Lord. They are never mixed up as is 
advocated by the impersonalists. 

Madhvacarya was in very great opposition to the 
doctrine of Sankardcdrya. Practically the madhvacarya- 
sampradaya followers are simply fighting against the 
doctrine of Mayavada philosophy propounded by 
Sankardcarya. He defeated the doctrine of Sankaradcarya 
and established the doctrine of duality. 

Apart from the above mentioned two doctrines of 
visistadvaitavdada and S§uddha-dvaitavada, there are other 
doctrines advocated by the visnusvami-sampraddaya and 
nimbarka-sampradadya. The  visnusvadmi-sampradaya 
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later on developed into the baladeva-sampradaya. Their 
doctrine is called §uddhddvaitavdda, and the doctrine of 
nimbarka-sampradaya is called dvaitddvaitavada. 

An adjustment of all the doctrines: visistadvaitavada, 
§uddha-dvaitavdada, Suddhddvaitavada, and 
dvaitadvaitavada, was very nicely done by Lord Caitanya 
Mahaprabhu in his doctrine acibntya-bhedabheda-tattva. 
In this doctrine, Lord Caitanya has discussed very 
elaborately all kinds of old and new doctrines in the 
matter of understanding transcendental subject matter, 
and in order to minimize the different views of different 
philosophers, He has added a very nice conception which 
is called acintya. 

This word is very applicable to the philosophical 
doctrines of the conditioned soul. A conditioned soul 
actually cannot ascertain the nature of the Absolute 
Truth simply by speculation, but only through the 
authority of. Vedic knowledge. The word acintya applies 
in all the doctrines. 

Sri Caitanya Mahaprabhu was not very concerned 
about these doctrines to understand the Absolute Truth. 
His main business was to distribute to the general mass 
of people the principles of Srimad-Bhagavatam, which is 
the natural commentary on Veddnta-sitra. 

According to Srimad-Bhagavatam, all philosophical 
speculation and religious principles combined together 
culminate in the understanding of love of Godhead. 
Man cannot be satisfied simply by religious sentiments 
or philosophical speculation but, according to Srimad- 
Bhdgavatam, when one is elevated to the platform of 
rendering loving service to the Supreme Personality 
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of Godhead without any motive and without being 
hampered by any material condition, that stage of 
transcendental realization is the highest principle of 
spiritual understanding, and in that stage only one can 
be fully satisfied. 

Caitanya Mahaprabhu was more concerned to deliver 
to the people this status of life without much bothering 
about philosophical speculations. Lord Sri Caitanya 
Mahaprabhu never labored very much to present a thesis 
of this doctrine ina separate book, but later on his diciplic 
succession, especially, among the six Gosvamis, Srila Jiva 
Gosvami has presented six theses, which combinedly are 
called Sat-sandharbha. Of the six sandharbhas, the one 
known as Tattva-sandharbha is a practical presentation 
of this doctrine and explains Veddnta-sitra strictly 
according to the principles of acintya-bhedabheda-tattva. 
Later on, Sri Baladeva Vidyabhiisana took this doctrine 
and explained Veddnta-sitra strictly according to that 
principle of acintya-bhedadbheda-tattva. 


His Divine Grace 


A. C. Bhaktivedanta Swami Prabhupdda 
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Satyam jndnam anantam 
brahma-sivadi-stutam bhajad-riipam 
govindam tam acintyam 
hetum adosam namasydmah 


Lord Govinda is the Supreme Brahman, the absolute 
transcendental reality. He is transcendental knowledge. 
He is the original cause of all causes. He is limitless and 
faultless. Lord Siva and all the demigods praise Him. 
The devotees worship His transcendental form. We offer 
our respectful obeisances unto Him. 


sutramsubhis tamamsi 
vyudasya vastini yah pariksayate 
Sa Jayati satyavataye 
harir anuvrtto nata-presthah 


All glories to Srila Vydsadeva, the son of Satyavati. 
Vyasadeva is the incarnation of Lord Hari, and He is 
very dear to the devotees. With the effulgence of His 
Vedanta-siitra He has dispelled the darkness of ignorance 
and revealed the truth. 
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During the Dvapara-yuga the Vedas were destroyed. 
The Supreme Personality of Godhead, responding to 
the prayers of Lord Brahma and the other bewildered 
demigods, appeared as Krsna Dvaipayana Vyasa, restored 
the Vedas, divided them into parts, and composed the 
Vedanta-sutra in four chapters to explain them. This is 
described in the Skanda Purana. 

At that time many fools propounded various 
misinterpretations of the Vedas. Some said that the 
highest goal of life was to act piously in order to reap 
the benefits of good karma. Some said that Lord Visnu is 
Himself bound by the laws of karma. Some maintained 
that the fruits of good karma, such as residence in Svarga 
(the upper material planets) were eternal. Some said the 
jivas (individual living entities) and prakrti (material 
energy) acted independently, without being subject to 
any higher power, or God. Some said the jivas (individual 
living entities) are actually the Supreme Brahman 
(God), and that the jivas are simply bewildered about 
their identity, or that the jivas are a reflection of God, 
or separated fragments of God. Some said that the jiva 
becomes free from the cycle of repeated birth and death 
when He understands his real identity as the perfectly 
spiritual Supreme Brahman (God). 

The Veddnta-sitra refutes all these misconceptions 
and establishes Lord Visnu as supremely independent, 
the original creator and cause of all causes, omniscient, 
the ultimate goal of life for all living entities, the supreme 
religious principle and the supreme transcendental 
knowledge. 

The Veddnta-sitra describes five tattvas (truths): 
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1. ifvara (The Supreme Personality of Godhead); 2. jiva 
(the individual living entity, or spirit-soul); 3. prakrti 
(matter); 4. kala (time); and 5. karma (action). 

The isvara is omniscient, but the jiva has only limited 
knowledge. Still, both are eternal beings, are aware of the 
spiritual reality, and have a variety of spiritual qualities. 
Both are alive, have personality, and are aware of their 
own identity. 

At this point someone may object: In one place you 
have said that the Supreme Godhead is omniscient and 
in another place you have said that He is knowledge itself. 
This is a contradiction, for the knower and the object of 
knowledge must be different. They cannot be the same. 

To this objection I reply: Just as a lamp is not different 
from the light it emanates and its light is both the 
object of knowledge and the method of attaining it, in 
the same way the Supreme Personality of Godhead is 
simultaneously the supreme knower and the supreme 
object of knowledge. There is no contradiction. 

Isvara is supremely independent. He is the master 
of all potencies. He enters the universe and controls 
it. He awards both material enjoyment and ultimate 
liberation to the individual spirit souls (jivas) residing 
in material bodies. Although He is one, He manifests in 
many forms. Those who understand the transcendental 
science maintain that He is not different from His own 
transcendental form and qualities. Although He cannot 
be perceived by the material senses, He can be perceived 
by bhakti (devotional service). He is changeless. He 
reveals His own spiritual, blissful form to His devotees. 

The many jivas are situated in different conditions of 
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existence. Some are averse to the Supreme Personality of 
Godhead, and turn their faces from Him. Such jivas are 
bound by material illusion. Other jivas are friendly to the 
Supreme Personality of Godhead, and turn their faces to 
Him. These jivas become free from the two-fold bondage 
of material illusion, which hides the Supreme Lord’s form 
and qualities, and in this way they become able to see the 
Supreme Personality of Godhead face-to-face. 

Prakrti (material nature) consists of the three modes: 
goodness, passion, and ignorance. Prakrti is known 
by many names, such as tamah and maya. When the 
Supreme Personality of Godhead glances at prakrti she 
becomes able to perform her various duties. Prakrti is the 
mother of many variegated material universes. 

Kala (time) is the origin of past, present, future, 
simultaneity, slowness, quickness, and many other similar 
states. Kala is divided into many different units from the 
extremely brief ksana to the extremely long pardrdha. 
Turning like a wheel, time is the cause of repeated 
creation and annihilation of the universes. Time is 
unconscious. It is not a person. 

These four tattvas (ifvara, jiva, prakrti, and kdla) are 
eternal. This is confirmed by the following scriptural 
quotations: 


nityo nityandm cetanas cetananam 


“Of all the eternals, one (the Supreme Personality 
of Godhead) is the supreme eternal. Of all conscious 
entities, one (the Supreme Personality of Godhead) is the 
supreme conscious entity.” 

—Svetasvatara Upanisad 6.13 
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“Prakrti is like a cow that was never born and never 
dies.” 


—Culika Upanisad, mantra 5 
sad eva saumyedam agra Asit 


“My dear saintly student, please understand that the 
Supreme Personality of Godhead is eternal. He existed 
before the manifestation of this universe.” 


—Chandogya Upanisad 6.2.1 


The jivas, prakrti, and kala are subordinate to isvara, 
and subject to His control. This is confirmed by the 
following statement of Svetasvatara Upanisad (6.16): 


sa visva-krd visva-vid Gtma-yonir 

jriah kala-kdro guni sarva-vid yah 

pradhana-ksetrajfia-patir gunesah 
samsdra-moksa-sthiti-bandha-hetuh 


“The Supreme Personality of Godhead (isvara) is 
the creator of the material universes. He is the creator 
of everything that exists within the universes. He is the 
father of all living entities. He is the creator of time. He 
is full of all transcendental virtues. He is omniscient. 
He is the master of pradhana (the unmanifested material 
nature). He is the master of the gunas (three modes of 
material nature). He is the master of the individual spirit 
souls residing material bodies (ksetrajfia). He imprisons 
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the conditioned souls in the material world, and He also 
becomes their liberator from bondage.” 


Karma (the result of fruitive action) is not a conscious, 
living person. It is an inert material force. Although no 
one can trace out its beginning, it has a definite end at 
some point in time. It is known by the name adrsta (the 
unseen hand of fate) and many other names also. 

These four (jiva, prakrti, kala, and karma) are all 
potencies of ifvara, the supreme master of all potencies. 
Because everything that exists is the potency of the 
Supreme, the Vedic literatures declare: “Only Brahman 
exists, and nothing is separate from Him.” This fact is 
nicely explained in the four chapters of this book, the 
Vedanta-sitra. 

In the Srimad-Bhdgavatam, which is the perfect 
commentary on Veddnta-sitra, the Supreme isvara and 
His potencies are described in the following words: 


bhakti-yogena manasi 

samyak pranihite ‘male 
apasyat purusam purnam 
mayam ca tad-apadsrayam 


“Thus he fixed his mind, perfectly engaging it by 
linking it in devotional service (bhakti-yoga) without 
any tinge of materialism, and thus he saw the Absolute 
Personality of Godhead along with His external energy, 
which was under full control.* 


yaya sammohito jiva 
dtmdanam tri-gunatmakam 
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paro’pi manute’nartham 
tat-krtam cabhipadyate 


“Due to this external energy, the living entity, 
although transcendental to the three modes of material 
nature, thinks of himself as a material product and thus 
undergoes the reactions of material miseries.* 


anarthopasamam saksad 
bhakti-yogam adhoksaje 
lokasyajanato vidvams 

cakre sdtvata-samhitam 


“The material miseries of the living entity, which 
are superfluous to him, can be directly mitigated by 
the linking process of devotional service. But the mass 
of people do not know this, and therefore the learned 
Vyasadeva compiled this Vedic literature, which is in 
relation to the Supreme Truth.”* 


—1.7.4-6 


dravyam karma ca kdlas ca 
svabhdvo jiva eva ca 
yad-anugrahatah santi 
na santi yad-upeksaya 


“One should definitely know that all material 
ingredients, activities, time and modes, and the living 
entities who are meant to enjoy them all, exist by His 
mercy only, and as soon as He does not care for them, 
everything becomes nonexistent.’’* 


—2.10.12 
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That Srimad-Bhdgavatam is the commentary on 
Vedanta-siutra is confirmed by the following statement of 
Garuda Purdna: 


artho’yam brahma-sitranam 


“Srimad-Bhagavatam is the commentary on Vedanta- 
sutra.”’* 


In this Veddnta-sitra the first chapter explains that 
Brahman is the real subject matter discussed in all 
Vedic literatures. The second chapter explains that all 
Vedic literatures present the same conclusion. They do 
not actually contradict each other. The third chapter 
describes how to attain Brahman. The fourth chapter 
explains the result of attaining Brahman. 

A person whose heart is pure, pious, and free from 
material desires, who is eager is associate with saintly 
devotees, who has faith in the Lord and the scriptures, 
and who is peaceful and decorated with saintly qualities, 
is qualified to study the scriptures and strive after 
Brahman. 

The relationship between Brahman and the scriptures 
is that the scriptures describe Brahman and Brahman 
is the object described in the scriptures. The Veddnta- 
sutra and other Vedic scriptures describe Brahman as 
the Supreme Personality of Godhead, whose form is 
eternal, full of knowledge and bliss, who is the master 
of unlimited inconceivable potencies, and who possesses 
unlimited pure, transcendental attributes. The result 
of properly understanding the Veddnta-sittra and other 
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Vedic scriptures is that the spiritual aspirant becomes 
free from all material imperfections, and able to see 
the Supreme Brahman, Personality of Godhead, face to 
face. 

The Veddnta-siitra is written in adhikaranas, Vedic 
syllogisms, which consist of five parts: 1. visaya (thesis, 
or statement); 2. samsaya (the arisal of doubt in the 
tenability of the statement); 3. purvapaksa (presentation 
of a view opposing the original statement) 4. siddhdnta 
(determination of the actual truth, the final conclusion, 
by quotation from Vedic scriptures), and sangati 
(confirmation of the final conclusion by quotation from 
Vedic scriptures). 


Srila Baladeva Vidyabhisana 


(Editor’s note: An * at the end of a translation indicates that the 
translation is that of His Divine Grace A . C. Bhaktivedanta Swami 


Prabhupada) 
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The Soul’s Departure 


Introduction by Srila Baladeva Vidyabhiisana 


na vind sadhanair devo 
jndna-vairdgya-bhaktibhih 
dadati sva-padam Ssrimdadn 

atas tani budhah Srayet 


“The glorious Supreme Personality of Godhead does 
not give residence in His abode to those who do not 
follow the path of devotion, knowledge, and renunciation. 
Therefore the wise should take shelter of that path.” 


In the previous two chapters was explained the 
truth that the entire Vedanta philosophy describes the 
Supreme Personality of Godhead, who is the only creator 
of the material world, completely faultless, a jewel mine 
of transcendental virtues, eternal, full of knowledge and 
bliss, the supreme person, and meditated on by those 
who seek liberation. In those chapters all opposing views 
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were refuted, and the real nature of the Supreme was 
described. 

In this third chapter will be described the spiritual 
practices that should be followed in order to attain the 
Supreme Personality of Godhead. The most important 
of these are thirst to attain the Supreme Lord and a 
disinterest in what has no relation to the Lord. That is 
explained in the first two padas. 

In the first pada, in order to show that one should 
renounce the world, the various defects of material 
existence are explained. In this connection the 
description of the soul’s travels from one kind of material 
body to another kind of material body are quoted from 
the Paficagni-vidya chapter of the Chadndogya Upanisad. 
In the second pada, in order to show that one should 
love the Supreme Lord, the Lord’s many glories and 
virtues will be described. In the Paficdgni-vidyd portion 
of the Chandogya Upanisad (Adhydaya 5, khandas 3-10) 
are described the individual souls’ departure for another 
world and return to this world. 


Samsaya (doubt): When the individual soul goes to 
the next world, does he take his subtle body with him or 
not? 


Parvapaksa (the opponent speaks): The soul does not 
take the subtle body with him. 


Siddhanta (conclusion): In the following words the 
author of the sitras gives His conclusion. 
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Sutra 1 


tad-antara-pratipattau ramhati samparisvaktah prasna- 
nirupanabhyam 


tat—of that; antara—of another; pratipattau— in the 
attainment; ramhati—goes; samparisvaktah—embraced; 
prasna—from the questions;  niripanabhyam—and 
answets. 


In going to another it is embraced. This is so from 
the questions and answers. 


Purport by Srila Baladeva Vidyabhisana 


Here the word tad means “the body.” That meaning 
is taken from the word mirti in sitra 2.4.20. When it 
leaves one gross material body and enters another, the 
soul takes the subtle body with it. How is that known? 
It is known from the questions beginning in Chadndogya 
Upanisad 5.3.3 and answers beginning in 5.4.1. Here is 
the gist of that passage. 

A king named Pravahana, who was the ruler of 
Paficala-dega, asked five questions of a bradhmana boy 
named Svetaketu who had come to his court. These 
questions concerned: 1. The destination of those who 
perform pious deeds, 2. The way these persons return 
to the earth, 3. Those who do not attain that world, 4. 
How the path to the devas and the path to the pitds are 
different paths, and 5. The question expressed in these 
words (Chdndogya Upanisad 5.3.3): 
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vettha yatha paficamydm ahutdv 
apah purusa-vacaso bhavanti 


“Do you know why the fifth libation is called 
purusa? 


Unhappy because he did not know the answer to these 
questions, the boy approached his father, Gautama Muni, 
and expresjsed his sorrow. The father also did not know 
the answers and, wishing to learn them, approached 
Pravahana. Pravahana wished to give wealth to his guest, 
but Gautama begged from him the alms of the answers to 
the five questions. 

Answering the last question first, Pravahana described 
(Chandogya Upanisad 5.4.1) the five fires: 1. heaven, 2. 
rain, 3. earth, 4. man, and 5. woman. Then he described 
the five libations for these fires: 1. §rdddha, 2.soma, 3. 
rain, 4. food, and 5. seed. The priests offering all these 
libations are the devas. The homa (yajfia) here is the 
devas’ throwing of the spirit soul, which is enveloped in 
its subtle body, up to the celestial worlds (dyuloka) so it 
may enjoy celestial pleasures. 

The devas here are the senses of the soul who has passed 
through death. These devas offer §rdddha in the fire of the 
celestial world. That ‘rdddha becomes a celestial body 
named somardja, a body suitable for enjoying celestial 
pleasures. 

When the time of enjoyment is over, the devas offer 
a yajiia where this body is placed in the fire of parjanya 
and transformed into rain. The devas then offer a 
yajnia where that rain is placed in the fire of earth and 
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transformed into grains. The devas then offer a yajfia 
where those grains are placed in the fire of a man’s food 
and transformed into semen. The devas then offer a 
yajfia where that semen is placed in the fire of a woman’s 
womb and transformed into an unborn child. In that way 
the question was answered with the words (Chandogya 


Upanisad 5.9.1): 
iti tu paficamydm Ghutdv apah purusa-vacaso bhavanti. 
“Thus the fifth libation is called purusa.” 


In this sequence it is seen that in the fifth libation 
semen is offered in the fire of a woman’s womb and the 
result is a material body, which is thus called purusa. That 
is the meaning. In this description it is thus seen that, 
accompanied by the subtle material body, the soul leaves 
one gross material body, goes to the celestial world, falls 
from there, and, still accompanied by the same subtle 
material body, again enters a woman’s womb. 


Here someone may object: Is it not so that the word 
Gpah (water) is used here with the word purusa? How 
then can it be that the soul is accompanied by all the 


elements of the subtle material body? 


In the following words the author of the sitras answers 
this objection. 


Siitra 2 


try-dtmakatvat tu bhicyastvat 


ibe 
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tri-atmakatvat—because of being three-fold; tu—but; 
bhiiyastvat—because of being prominent. 


But because of being three-fold and because of being 
prominent. 


Purport by Srila Baladeva Vidyabhiisana 
The word tu (but) is used here to dispel doubt. The 
other elements go because the water here is three-fold, 
a compound of three elements. Because the semen, 
which is the seed of the material body, is primarily water, 
therefore it is proper to call it water. In the smrti-Sdstra 
it is said: 


tapapanodo bhityastvam ambhaso vrttayas tv imah 


“Because it has the power to remove heat, water is 
said to predominate.” 


In this way the water is prominent. 
Sutra 3 
prdna-gates ca 


prdna—of the pranas; gateh—of the departure; ca— 
and. 


Also because of the pranas’ departure. 
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Purport by Srila Baladeva Vidyabhiisana 


When the soul enters another material body, the 
pranas also come. This is described in Brhad-dranyaka 


Upanisad (4.4.2): 


tam utkrdmantam prdno ‘niutkramati prdnam 
anitkrdmantam sarve prana anitkramanti. 


“When the soul departs, the principal prana follows. 
When the principal prana departs, the other pranas 
follow.” 


The prdnas cannot exist without taking shelter of 
a maintainer. They take shelter of the elements of the 
subtle material body. Therefore it must be accepted that 
the subtle material body accompanies the soul. That is 
the meaning. 


Sutra 4 
agny-ddi-gati-Sruter iti cen na bhaktatvat 


agni—fire; ddi—beginning; gati—going; sruteh— 
from the §ruti-Sdstra; iti—thus; cet—if; na—not; 
bhaktatvat—because of being a metaphor. 


If it is said that the Sruti-sastras describe the departure 
of fire and other elements, then I reply: It is not so, 
because it is a metaphor only. 
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Purport by Srila Baladeva Vidyabhiisana 


Here someone may object: Is it not so that in the 
Brhad-dranyaka Upanisad it is said: 


yasyasya purusasya mrtasyadgnim vag apy etl vatam 
pranas caksur dGdityarn mana§ candram disah §rotram 
prthivim sariram akdsam atmausadhir lomani vanaspatin 
kesa apsu lohitam ca retas ca nidhiyate. 


“When a person dies his speaking power enters the 
fire, his breath enters the wind, his eyes enter the sun, 
his mind enters the moon, his ears enter the directions, 
his body enters the earth, his soul enters the ether, the 
hairs of his body enter the plants and herbs, the hairs of 
his head enter the trees, and his blood and semen enter 
the waters.” 


Therefore the speech and other faculties enter the fire 
and other objects. They cannot possible accompany the 
departing soul. That is the verdict of the Sruti-Sdastra. 


If this is said, then I reply: No. It is not so. Why not? 
The sitra explains: bhaktatvdt (because it is a metaphor 
only). It is not directly seen that “the hairs of the body 
enter the plants and herbs, and the hairs of the head 
enter the trees,” as this passage declares. Therefore this 
passage’s description of the entrance into fire and other 
elements is a metaphor only. Because all these are placed 
together in a single passage, it is not possible to say one 
part is metaphor and another part is not metaphor. It 
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is not seen that the bodily hairs jump from the body 
and enter the plants and herbs. Therefore at the time 
of death, the voice and other faculties temporarily cease 
being useful to the soul, but they do not leave. They 
accompany the soul. That is the conclusion of the Sruti- 
Sastra. 


Sutra 5 
prathame’sravandd iti cen na ta eva hy upapatteh 


prathame—in the first; asravanat—because of not 
being described in the Sruti-Sastra; iti—thus; cet— 
if; na—not; tadh—they; eva—indeed; hy—indeed; 
upapatteh—because of being appropriate. 


If it is said that in the beginning there is no 
description, then I reply: It is indeed that, because that 
is appropriate. 


Purport by Srila Baladeva Vidyabhiisana 


Here someone may object: If the five libations were 
all water, then it would be possible to say that in the fifth 
libation the soul departs accompanied by water. However, 
this is not so. It is not said that in the first libation water 
is offered into fire. There it is said that §raddhd is offered. 
It says: 


tasminn agnau devah Sraddham juhvati 


“The devas offer a yajiia, placing Sraddha in the fire.” 
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The word §raddha refers to a particular state of mind. 
It never means “water.” The word soma and other words 
may be interpreted to mean “water,” but is it not possible 
to interpret the word Sraddhd@ to mean “water.” Therefore 
the departing soul is not accompanied by water. 

If this is said, then I reply: No. It is not so. The Sraddha 
offered into fire in the beginning here is indeed water. 
Why is that? The sutra explains: upapatteh (because it 
is appropriate). It is appropriate in the context of this 
question and answer. The question here is: “Do you know 
why the water in the fifth libation is called purusa?” 
From this it is seen that all the offerings into the fire 
here are water. Then, in the beginning of the reply it is 
said: Sraddha is offered into the fire.” If the word ¢raddha 
here does not mean “water,” then the answer does not 
properly reply to the question. That is the meaning. 
Water is offered in these five libations. Because water 
is clearly offered in the last four, it is appropriate that it 
also be offered in the first. It is seen that the offerings 
of soma, rain, and the others, are clearly all caused by 
Sraddhd. Because the cause must be like the effect, 
therefore, the offering of sraddhd must also be water. 
Therefore the word Sraddhad here means “water.” The 
Sruti-Sdstra (Taittiriya-samhita 1.6.8.1) explains: 


Sraddha va apah 
“The word Sraddhia means water.” 


Therefore the word graddha here does not refer to a 
condition of the mind. The meaning of a condition of 
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the mind is not appropriate in this context of offering 
yajrias. In this way it is shown that the departing soul is 
certainly accompanied by water. 


Here someone may object: In this part of the $ruti- 
Sastra it said that the water departs, but it is not said 
that the soul departs. The soul is not mentioned in this 
passage. 


To remove this doubt the author of the sitras gives the 
following reply. 


Sutra 6 
asrutatvad iti cen na istadi-kdrinadm pratiteh 


asrutatvat—because of not being described in the §ruti- 
§astra; iti—thus; cet—if; na—not; istadikdrindm—by 
they who perform pious deeds; pratiteh—because of the 
understanding. 


If it is said that this is not proved in the Sruti-sSastra, 
then I reply: No, because this is understood to be about 
those who perform pious deeds. 


Purport by Srila Baladeva Vidyabhiisana 
The word aSrutatva here means “unproved.” The 
passage in the Chandogya Upanisad describes the travel 


to the moon of those who perform pious deeds. The 
passage states (Chadndogya Upanisad 5.10.3-4): 
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atha ya ime grdme istapirte dattam ity updsate te 
dhimam abhisamviganti. .. dkasac candramasam esa 
somo raja. 


“Those who perform pious deeds in their village enter 
the smoke... and then they go from the sky to the moon 
planet, where they become the king of soma.” 


In this way those who perform pious deeds go to 
the moon and become known as Somaraja (the king of 
soma). 


About the fire and Devaloka it is said (Chandogya 
Upanisad 5.4.2): 


devah Sraddham juhvati. tasyah Ghuteh somo raja 
sambhavati. 


“The devas offer Sraddha in sacrifice. From that 
offering he becomes a king of soma.” 


In this way Sraddha-Sarira (a body made of §raddh@) 
and somaraja (the king of soma) both refer to the same 
thing. They both mean “body” and in this context the 
word “body” means the individual spirit soul, because the 
soul takes shelter of a body. In this way it is understood 
that the departing soul is accompanied by water. 


Here someone may object: Is it not so that in the 


Chandogya Upanisad (5.10.4) it is said: 


esa somo raja devanam annam tam deva bhaksayanti 
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“That king of soma is the devas’ food. The devas eat 
it.” 


Because the §ruti-sdstra thus says that this king of soma 
is eaten by the devas it is not possible that the phrase 
“king of soma” here refers to the individual spirit soul, 
for no one can eat the soul. 


If this is said, then the author of the sitras gives the 
following reply. 


Sutra 7 
bhadktam vadnadtma-vittvat tatha hi darsayati 
bhaktam—metaphor; va—or; an—not; dtma—the 


soul; vit—knowing; tvdt—because of the condition; 
tatha—so; hi—indeed; darsayati—shows. 


Or it is a metaphor, because of ignorance of the 
Supersoul. This the Sruti-sastra shows. 


Purport by Srila Baladeva Vidyabhiisana 


The word va (or) is used here to dispel doubt. The 
word somardja here refers to the individual spirit soul. 
The description that it is the devas’ food is only a 
metaphor. The soul is said to be the devas’ food because 
the soul serves the devas and thus pleases them. That is 
the meaning. They do this because they are ignorant of 
the Supersoul. The Sruti-sastra shows that those who are 
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ignorant of the Supersoul become servants of the devas. 


In Brhad-aranyaka Upanisad (1.4.10) it is said: 


atha yo’nydm devatdm updste anyo’sav anyo’ham 
asmiti na sa veda yatha pasur eva sa devanam. 


“A person who thinks, ‘I am different from the 
demigods’ worships the demigods. He becomes like an 
animal in the demigods’ service. 


Here is the meaning of this. It is not possible that the 
devas eat the individual souls. The meaning here is that 
the souls please the demigods and in this way become 
like food for them. They please the demigods by serving 
them. It is said: 


viso nnam rajndm pasavo’nnam visdm 


“The vaisyas are the ksatriyas’ food, and the cows are 
e 
the vaisyas’ food.” 


In this passage it is clear that the word “food” is not 
used literally. It is used to mean “servant.” If the word 
“food” were used in the literal sense, then the rules of 
the jyotistoma and other yajfias would all be meaningless. 
If the devas ate whomever went to Candraloka, why 
would the souls be so eager to perform yajfas and go 
there? In this way it is proved that the departing soul is 
accompanied by water. 
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LD wiharans 2 


The Soul’s Return to the Earth 
Introduction by Srila Baladeva Vidyabhiisana 


Visaya (Statement of the subject): Following 
Chandogya Upanisad 5.10.3, which describes how the 
soul that has performed pious deeds travels by the smoke 
and other pathways, attains Svargaloka, stays there for 
some time, and then again returns to the earth, is this 
passage (Chandogya Upanisad 5.10.5): 


ydvat sampdtum usitvathaitam evadhvanam punar 
nivartate. 


“After staying there for some time his karma is 
exhausted and he again returns.” 


SarhSaya (doubt): When it leaves Svargaloka, does the 
soul bring its past karma or not? 


Purvapaksa (the opponent speaks): The soul stays in 
Svargaloka for as long as he has the results of past karma. 
This is described in Brhad-dranyaka Upanisad (4.4.6): 


pradpyadntam karmanas tasya 


“He stays there until he reaches the end of his 
Yy 
karma.” 
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This shows that the soul only falls when his past karma 
is completely exhausted. The word sampdta (karma) is 
derived from the verb sampat (to ascend), as in the words 
sampatanty anena svargam (the instrument by which the 
souls ascend to Svargaloka). The word anusgaya (which 
also means karma) is derived from the verb Sis (to remain) 
and means “that which remains after one has enjoyed”. 
It means “that which remains and pushes the soul to 
experience certain results.” In Svargaloka one uses up all 
his past karma, and therefore no further karma remains. 


Siddhanta (conclusion): In the following words the 
author of the sutras gives his conclusion. 


Sutra 8 
krtatyaye’nusayavan drsta-smrtibhyam 
krta—of what is done; atyaye—at the end; anusaya— 
karma; vadn—possessing; drsta—from the Sruti-sdstra; 


smrtibhyam—from the smrti-Sastra. 


At the end there is still karma, because of the statements 
of Sruti and smrti Sastras. 


Purport by Srila Baladeva Vidyabhiisana 


When the good karma of pious deeds performed to 
enjoy in Candraloka is exhausted, the enjoyment ends 
and the soul attains a new body to enter flames of 
suffering. In this way, when his good karma is exhausted, 
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he falls down. How is that known? The sitra explains: 
drsta-smrtibhyam (by the statements of §ruti and smrti 
Sastras). The §ruti-sastra (Chadndogya Upanisad 5.10.7) 
explains: 


tad ayam ramaniya-caranabhydso ha yat te ramaniydm 
yonim dpadyeran bradhmana-yonim va ksatriya-yonim 
vaisya-yonim vd. atha ya iha kapitya-carandbhydso ha yat 
te kapiuyadm yonim dpadyeran §va-yonim va Sikara-yonim 
va candala-yonim va. 


“When one acts piously, he attains a good birth. He is 
born as a brahmana or a ksatriya or a vaigya. When one 
acts sinfully, he attains a sinful birth. He is born as a dog, 
a pig, or an outcaste.” 


Here the words ramaniya-carana means pious 
deeds.” This refers to pious karma remaining after one 
has enjoyed pious karmas. The word abhydsa means 
“repeated practice.” This word is formed from the verb 
as, the preposition abhi and the affix kvip. The meaning 
of the word ha (indeed) is obvious. The word yat means 
“when.” In this passage there are when-then clauses. 


In the smrti-Sastra it is said: 
iha punar-bhave te ubhaya-sesabhyam niviganti. 


“Accompanied by the remnants of their good and bad 
karma, they again enter the world of repeated birth.” 
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In this way it is clear that the soul falling from 
Svargaloka still has past karma. This does not contradict 
the description in Chandogya Upanisad 5.10.5, because 
that passage described only the exhaustion of the specific 
karmas that brought the soul to Svargaloka, and not the 
exhaustion of other karmas. 


Now the author of the sutras describes the method of 
the soul’s descent. 


Sitra 9 
yathetam anevam ca 


yatha—as; itam—departed; an—not; evam—thus; 
ca—and. 


Also, not as he went. 
Purport by Srila Baladeva Vidyabhisana 


The soul, who still has karma, does not descend from 
Candraloka in the same way he rose up to Candraloka. 
The words yatha itam mean “as he arrived.” The word 
an-evam means “in a different way.” The soul descends 
by the path of smoke and the path of ether. These paths 
were also traveled in the ascent. However, in the descent 
there is no mention of the night or other paths used in 
the ascent. Also, in the descent there is mention of the 
cloud and other paths not used in the ascent. Therefore 
the descent is not like (anevam) the ascent. 


eee eee ee ee 


ann 3- Sada 1 77 


Sutra 10 
carandd iti cen na tad-upalaksandartheti karsndjinih 


carandt—by conduct; iti—thus; cet—if; na— 
not; tad-upalaksana-artha—that meaning; iti—thus; 
karsnajinih—Karsnajini. 


If it is said to be by conduct, then Karsnajini replies: 
No. Here it has the same meaning. 


Purport by Srila Baladeva Vidyabhiisana 


Here someone may object: It is not so that the soul 
fallen from Svargaloka attains a new birth according to 
his past karma. The passage quoted here from the $ruti- 
§astra uses the word ramaniya-carana (good conduct). 
The word carana means “conduct.” It has not the same 
meaning as anusaya (karma). The difference of the 
two words is seen in the following statement of Brhad- 
dranyaka Upanisad: 


yathacari yathakdari tathd bhavati 


“As one performed carana, and as one performed 
karma, so one attains an appropriate birth.” 


To this I reply: There is no fault here to interpret 
the word carana as a synonym of karma. Karsnajini Muni 
affirms that in this passage of Chandogya Upanisad 
(5.10.7), the word carana means karma. This is also true 
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because the S§ruti-sastras affirm that karma is the origin 
of conduct. That is the meaning. 


Sitra 11 
dnarthakyam iti cen na tad-apeksatvat 


anarthakyam—meaninglessness; iti—thus; cet—of; 
na—not; tad-apeksatvdt—because of being in relation 
to that. 


If it is said that it has no meaning, then I reply: No. 
Because it is in relation to that. 


Purport by Srila Baladeva Vidyabhiisana 


Here someone may object: If karma is indeed the 
source of all that is good, then good conduct is useless 
and the rules of good conduct are also useless. 


If this is said, then the author of the sitras replies: No. 
It is not so. Why not? The sitra explains: “Because good 
karma itself is created by good conduct.” One cannot 
attain good karma without performing good conduct. 
The smrti-sastra explains: 


sandhyda-hino’sucir nityam anarhah sarva-karmasu 


“A person who is impure and does not chant the 


Gayatri prayer is not qualified to perform any pious 
karmas.” 
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Therefore, Karsnajini Muni explains, because good 
conduct is the cause of good karma, the word carana in 
this passage means karma. 


Siitra 12 
sukrta-duskrte eveti tu badarih 


sukrta—pious deeds; duskrte—impious deeds; eva— 
indeed; iti—thus; tu—but; baddarih—Badari. 


But Badari Muni indeed thinks it means pious and 
impious deeds. 


Purport by Srila Baladeva Vidyabhisana 


The word tu (but) is used here to begin a refutation 
of the previous argument. Badari Muni thinks the word 
carana here means “pious and impious deeds.” An 
example of this is the sentence: 


punyam karmdcarati 
“He performs pious deeds.” 


In thissentence the verb carati is used to mean “performs 
karmas.” If a word’s primary meaning is possible, then 
it is not appropriate to accept the secondary meaning. 
Therefore the word carana here means karma, and any 
other interpretation of it is meaningless. Carana (good 
conduct) is merely a specific kind of karma. Carana and 
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karma are thus different in the same way that the Kurus 
and Panavas are different. The word eva (indeed) hints 
that this is also the opinion of the author of the sitras. 
Therefore, since carana is a specific kind of karma, it 
is proved that the soul departing from Svargaloka is 
accompanied by the remainder of its karma. 


OL wikarans 3 


Do the Impious also go to Candraloka? 


Introduction by Srila Baladeva Vidyabhisana 


Thus it has been said that a person who performs 
pious deeds goes to Candraloka and then again returns 
with the remainder of his karma. Now will be discussed 
whether sinners who perform no pious deeds also go and 
return in the same way. In Ifa Upanisad (3) it is said: 


asiryad nama te loka 
andhena tamasdavrtah 
tams te pretyabhigacchanti 
ye ke catma-hano janah 


“The killer of the soul, whoever he may be, must enter 
into the planets known as the worlds of the faithless, full 


of darkness and ignorance.”’* 


SamSaya (doubt): Do the sinners go to Candraloka or 
Yamaloka? 
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Pirvapaksa (the opponent speaks): The opponent 
gives his opinion in the following sitra. 


Sutra 13 
anistadi-karindm api ca §rutam 


an—not; ista—pious deeds; adi—beginning with; 
kadrinadm—of the performers; api—also; ca—and; 
Srutam—in the §ruti-sastra. 


The Sruti-sastra declares that it is also so for those 
who do not perform ista or other pious deeds. 


Purport by Srila Baladeva Vidyabhiisana 


The $ruti-sadstra declares that those who perform ista 
and other pious deeds, as well as those who do not perform 
ista and other pious deeds, both go to Candraloka. This 
is explained in the Kausitaki Upanisad (1.2): 


ye vai ke casmal lokat prayanti candramasam eva te sarve 
gacchanti 


“All who leave this world go to Candraloka.” 


Since with these words the Sruti-Sastra declares that 
all, without distinction, go to Candraloka, then sinners 
are also included in that all. This being so, the words of 
Isa Upanisad are only an empty threat to frighten the 
sinners from acting badly. In truth the pious and the 
sinner both attain the same result. 
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To this I reply: No. It is not so. The sinner does not 
enjoy happiness. 


Siddhanta (conclusion): In the following words the 
author of the sutras gives His conclusion. 


Sutra 14 


samyamane tv anubhityetaresdm Grohdvarohau tad-gati- 
darsSanat 


samyamane—in Sarthyamani-puri; tv—but; 
anubhi'ya—experiencing; itaresam—of others; droha— 
ascent; avarohau—descent; tat—of them; gati—travel; 
darsanat—by the Sruti-sdstra. 


But the others go to and return from Samyamani-puri. 
The Sruti-sastra describes this as their travels. 


Purport by Srila Baladeva Vidyabhiisana 


The word tu (but) is used here to begin the refutation 
of the Pirvapaksa. The word itaresam (of the others) 
here means “of those who did not perform ista and other 
pious deeds.” The word samyamane means “in the city 
of Yamaraja.” That is where they go. There they are 
punished by Yamaraja and then sent back to the earth. 
Their departure and return is like that. Why do you say 
that? The sutra explains: tad-gati-darsanat (Because 
Sruti-Sastra describes this as their travels). In the Katha 
Upanisad (1.2.6), Yamaraja explains: 


ahha 
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na samparayah pratibhati balarn 
pramddyantam vitta-mohena mudham 
ayam loko ndsti para iti mani 
punah punar vasam dpadyate me 
“The path to liberation does not appear before a 
childish fool intoxicated by the illusory wealth of this 
world. He who thinks, ‘This is the only world. There 


is no world beyond this,’ falls into my control again and 
again.” 


In this way the Sruti-Sdstra explains that the sinners 
are punished by Yamaraja. That is the meaning. 


Sutra 15 
smaranti ca 
smaranti—the smrti-sastra; ca—also. 
The smrti-sastras also affirm it. 
Purport by Srila Baladeva Vidyabhiisana 
Srimad-Bhagavatam (3.30.23) explains: 
tatra tatra patan chranto 
mirchitah punar utthitah 


patha papiyasda nitas 
tarasa yama-saddanam 
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“While passing on that road to the abode of Yamar§aja, 
he falls down in fatigue, and sometimes he becomes 
unconscious, but he is forced to rise again. In this way he 
is very quickly brought to the presence of Yamaraja.”’* 

In the smrti-Sdstra it is also said: 

sarve caite vasam ydnti yamasya bhagavan. 


“O Lord, all sinners come under Yamaraja’s dominion.” 


In this way the sages and smrti-sdstras affirm that the 
sinners come under Yamaraja’s control. 


Sitra 16 
api sapta 
api—also; sapta—seven. 
There are seven and others also. 
Purport by Srila Baladeva Vidyabhiisana 
In the Mahabharata it is said: 
rauravo tha maham§ caiva 
vahnir vaitarani tatha 


kumbhipaka iti proktany 
anitya-narakani tu 
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tamisras canda-tadmisro 
dvau nityau samprakirtitau 
iti sapta pradhdnani 
baliyas tiuttarottaram 


“The temporary hells named 1. Raurava, 2. Mahan, 
3. Vahni, 4. Vaitarani, and 5. Kumbhipaka, as well as 
the permanent hells named 6. Tamisra, and 7. Andha- 
tamisra, are said to be the seven most important hells, 
each one more horrible than the last.” 


Thus the smrti-Sdstra explains that sinners are 
punished for their sins in these hells. These hells are the 
places where sinners go. The word api (also) is used to 
indicate that in the Fifth Canto of Srimad-Bhdgavatam 
other hells are also described. 


Here someone may object: Does this (the description 
of Yamaraja’s punishment of sinners) not contradict the 
scriptures’ declaration that the Supreme Personality of 
Godhead is the supreme controller of everything? 

The author of the sitras now answers this objection: 

Sitra 17 
tatrapi ca tad-vyapdarad avirodhah 
tatra—there; api—even; ca—also; tat—of Him; 


vyapdrat—because of the activities; | a—without; 
virodhah—contradiction. 


hte 


86 Z edanta Din 


There is no contradiction, for He also acts there. 
Purport by Srila Baladeva Vidyabhisana 


The word ca (and) is here used for emphasis. Yamaraja 
and others punish sinners by the command of the Supreme 
Personality of Godhead. This does not contradict the 
scriptures’ description of the Lord’s supremacy. That is 
the meaning. The Purdnas affirm that, on the Supreme 
Lord’s order, Yamaraja and others punish sinners. 


Here someone may object: It must be that, after 
receiving punishment from Yamaraja, sinners also 
ascend to Candraloka. This must be so, for the Kausitaki 
Upanisad affirms that all who leave this world travel to 


Candraloka. 


To refute this misconception the author of the siitras 
speaks the following words. 


Sutra 18 
vidyd-karmanos tv iti prakrtatvat 


vidya—of knowledge; karmanoh—of action; tu—but; 
iti—thus; prakrtatvat—because of being the topics. 


But because pious deeds and knowledge are the 
topics. 
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Purport by Srila Baladeva Vidyabhiisana 


The word tu (but) is used to begin the answer to 
the previous objection. The word na (it is not so) is 
to be understood in this stra. Sinners do not go to 
Candraloka. Why not? The sitra explains that only 
those who perform pious deeds or are situated in true 
knowledge (vidya-karmanoh) travel to the worlds of the 
devas and pitds. That is the description of the scriptures 
(prakrtatvat). In the Chdndogya Upanisad (5.10.1) it is 
said that those who are situated in knowledge travel on 
the path to the devas. In Chadndogya Upanisad (5.10.3) it 
is said that those who perform pious deeds travel on the 
path to the pitas. Thus when it is said that all (sarve) go 
to Candraloka, the meaning is that all who have qualified 
themselves in these ways go to Candraloka. 

Here someone may object: Is it not so that without 
first going to Candraloka, it is not possible for sinners to 
attain a new material body? This is the reason: Because 
(without first going to Candraloka) it is not possible 
to offer the fifth libation (by which one attains a new 
body). Therefore, in order to attain a new material body, 
all must first go to Candraloka. 

If this objection is raised, then the author of the siitras 
gives the following reply. 


Sutra 19 
na trtiye tathopalabdheh 


na—not; trtiye—in the third; tathad—so; upalabdheh— 
because of the perception. 
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Not so in the third, for it is so perceived. 
Purport by Srila Baladeva Vidyabhiisana 


In the third place there is no need to offer the fifth 
libation to attain a new material body. Why not? The 
sitra explains: tathopalabdheh (because it is so perceived). 
This means: “Because the $ruti-Sastra affirms that it is 
so.” In the Chadndogya Upanisad the following question 
is posed: 


yathdsau loko na sampiiryate 
“Do you know why the world never becomes filled?” 
The answer is given (Chandogya Upanisad 5.10.8): 


athaitayoh pathor na katarena ca tanimani ksudrany 
asakrd avrttini bhittani jivanti jayasva mriyasvety etat 
trtiyam sthanam. tendsau loko na sampiryate. 


“There are these two paths and there is also another 
path, where many tiny creatures live, and where they are 
ordered: ‘Now you must be born.’ and ‘Now you must 
die.’ It is because of this third place that the world never 
becomes filled.” 


Aside from the worlds of the devas and the worlds of 
the pitds, there is another, a third world, the home of tiny 
creatures like mosquitoes, insects, and worms, creatures 
who do not go to the higher worlds, but are simply again 
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and again ordered: “now you must be born.” and “now 
you must die.” In this way they are born again and again 
and they die again and again. That is the meaning. Their 
abode is this third world. It is said that sinners take birth 
in the bodies of these insects and other lower creatures. 
Their place is the third world because it is different from 
the first and second worlds: Brahmaloka and Dyuloka. 
Because they have not attained true knowledge and 
thus become able to travel to the world of the devas, 
and because they have not performed pious deeds and 
thus become able to travel to the world of the pitds, they 
become tiny creatures like mosquitoes and insects and 
they stay in a third world. That is why the other worlds 
do not become filled to overflowing. These creatures 
neither rise to nor descend from the celestial worlds of 
Dyuloka, and for that reason Dyuloka does not become 
overfilled. They stay in a third world, where they do not 
offer the fifth oblation in order to attain a new body. 


Sutra 20 
smaryate’pi ca loke 


smaryate—affirmed in the smrti-Sastra; api—and; 
ca—also; loke—in the world. 


The smrti-sastras affirm that it is also in this world. 
Purport by Srila Baladeva Vidyabhiisana 


In this world also some pious persons, Drona and 
Dhrstadyumna are two examples, also attain new bodies 
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without offering a fifth oblation. This is described in the 
smrti-Sdstras. The words api ca (and also) hint that there 
are other examples also. 


Sutra 21 
darsandc ca 
darsanat—from seeing; ca—also. 
From seeing also. 
Purport by Srila Baladeva Vidyabhiisana 
In the Chadndogya Upanisad (6.3.1) it is said: 


tesdm khalv esdrh bhatadndm triny eva bijani bhavanti. 
anda-jarn jiva-jam udbhij-jam. 


“Living beings are born in one of three ways. Some are 
born from an egg, some are born live, and some are plants 
sprouting from a seed.” 


The Sruti-sastra affirms that plants sprouting from 
a seed and tiny creatures born from perspiration take 
birth without the fifth oblation. They neither ascend to 
nor descend from Candraloka. They are born from water 
without the fifth oblation. This view is not contradicted 
by the scriptures. 

Here someone may object: The passage you quoted 
from Chandogya Upanisad mentioned three kinds of 
birth, but did not mention birth from perspiration. 
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The author of the sitras now gives his answer to this 
objection. 


Siitra 22 
trtiya-Sabdavarodhah samsoka-jasya 


trtiya-sabda—word; avarodhah—description; 
sarhnsoka—from grief; jasya—born. 


The grief-born is included in the third word. 
Purport by Srila Baladeva Vidyabhisana 


The perspiration born creatures, here called grief- 
born, are included in the description of plants born from 
seeds. Because they are both born by bursting forth, one 
bursting from earth and the other bursting from water,. 
they are considered in the same class. They differ in that 
one (the perspiration-born creatures) has the power to 
move about and the other (the plants) does not. In this 
way it is proved that they who do not perform pious deeds 
do not go to Candraloka. 
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DD vikarare 4 


The Soul does not Become Ether 
Introduction by Srila Baladeva Vidyabhisana 


It has already been shown that the soul who performs 
pious deeds goes, accompanied by his subtle material 
body, to Candraloka, and (after some time again) 
descends, accompanied by the remnant of his karma, 
(to the earth). The way this happens is described in 
Chandogya Upanisad (5.10.5): 


athaitam evaddhvadnam punar nivartante yathetam 
akdsasm akasad vayuh bhavati vayur bhutvd dhimo 
bhavati dhimo bhitva abhram bhavaty abhram bhitva 
megho bhavati megho bhitva pravarsati 


“He returns by this path. First he becomes ether. From 
ether he becomes air. Having become air he becomes 
smoke. Having become smoke he becomes mist. Having 
become mist he becomes a cloud. Having become a cloud, 
he becomes rain.” 


Samsaya (doubt): Is the descent literally like this, or is 
it not like this? 

Pirvapaksa (the opponent speaks): This account of 
the descending soul becoming ether and other things 
is to be accepted literally. During its descent does the 
soul become completely identical with these various 
things, or does it become only similar to them? If the soul 
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becomes only similar, then a secondary interpretation of 
the passage must be accepted. For this reason it should be 
understood that the soul becomes completely identical 
with these different things. 

Siddhanta (conclusion): In the following words the 
author of the sutras gives His conclusion. 


Sutra 23 
tat-svadbhdvydapattir upapatteh 


tat—of them; svadbhavya—similarity; dpattih— 
attainment; upapatteh—because of being reasonable. 


It is similar to them, for that is reasonable. 
Purport by Srila Baladeva Vidyabhiisana 


This passage should be interpreted to mean that 
the soul becomes similar to these things. Why is that? 
The sitra explains: upapatteh (for that is reasonable). 
On Candraloka the soul attains a body suitable for 
enjoyment. However, when the time for enjoyment 
comes to an end, that body perishes in the fire of grief, 
just as mist perishes in the sunlight. Thus deprived of 
its external body, the soul becomes like ether. Then the 
soul comes under the control of air. Then the soul comes 
into contact with smoke and the other things. That is a 
reasonable explanation of these events. This is so because 
it is not possible for one thing to become another, and 
also because if it did indeed become ether or these other 


hee 


94 Z eddnta Vera 


things, it would not be possible for the soul to continue 


its descent. 
OD rikarans 5 


The Passage from Ether to Rain is Quick 


Introduction by Srila Baladeva Vidyabhiisana 


SamSaya (doubt): Is the soul’s descent from ether to 
rain accomplished quickly or slowly? 


Parvapaksa (the opponent speaks): No outside force 
pushes it, so the soul must proceed very slowly. 


Siddhanta (conclusion): In the following words the 
author of the sitras gives His conclusion. 


Sutra 24 
ndti-cirena visesat 


na—not; ati—very; cirena—for long; visesat— 
because of something specific. 


Not for very long, because of something specific. 
Purport by Srila Baladeva Vidyabhtisana 


The soul’s descent from ether and the other things 
does not take along time. Why is that? The stra explains: 
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visesat (because of something specific). The specific thing 
here is a specific statement that the passage through rice 
and other grains is very difficult. Because this part of 
the passage is singled out as especially difficult it may be 
inferred that the other parts of the passage are quickly 


accomplished. 
RL wivarans 6 


The Descending Soul 
does not take Birth among the Plants 


Introduction by Srila Baladeva Vidyabhiisana 


Visaya (statement): The passage after entering rain is 
described in the following statement of Sruti-Sastra: 


ta iha vrihi-yavd ausadhi-vanaspatayas tila-mdsa jayante 


“The descending souls then take birth as rice, barley, 
8 y 
plants, trees, sesame, and beans.” 


SamSaya (doubt): Do the souls literally take birth 
as rice or these other species, or is this description 


metaphorical? 


Pirvapaksa (the opponent speaks): The text says 
jayante (they take birth). This should be taken literally. 


Siddhanta: In the following words the author of the 
siitras gives His conclusion. 


mite 
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Sitra 25 
anyddhisthite pirvavad abhilapat 


anya—by another; adhisthite—occupied; piurva— 
before; vat—like; abhilapat—because of the statement. 


In what is occupied by another because of a statement 
like the previous. 


Purport by Srila Baladeva Vidyabhiisana 


Because the bodies of plants and other beings are 
already inhabited by other spirit souls, the description 
here is metaphorical. The descending souls are not born 
in those species to experience their karma. Why not? 
The sitra explains: pirvavad abhilapat (because of a 
statement like the previous). As it was previously said 
that the descending soul does not become ether, or the 
other things in its descent, but merely comes into contact 
with them, so the fallen soul merely comes into contact 
with the rice and other species. That is the meaning. As 
when it enters the ether the descending soul is not yet 
experiencing the specific results of various pious and 
impious deeds, so when it falls down in the rain the soul 
is also not yet experiencing the results of specific deeds. 
This the scriptures say. In Chdndogya Upanisad (5.10.7) 
it is said: “Those who act piously attain an auspicious 
birth. Those who do not act piously attain a birth that is 
not auspicious.” Therefore the description here that the 


descending souls take birth in this way is metaphorical. 
It is not literal. 
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Sutra 26 
asuddham iti cen na §abdat 


asuddham—impure; iti—thus; cet—if; na—not; 
éabdaét—because of §ruti-Sdstra. 


If it is said to be impure, then I reply: No, for that is 
the statement of the Sruti-Sastra. 


Purport by Srila Baladeva Vidyabhiisana 


Here someone may object: It is not at all logical to say 
that the scriptures’ statement that the descending soul, 
accompanied by the remnant of his karma, takes birth 
in the body of a rice plant or similar species, is only a 
metaphor, and the soul does not really take birth in those 
species, for the soul has no remaining karma to push it 
into that birth. The so-called pious deeds performed to 
attain residence in Svargaloka are actually impure. This 
is because the agnisomiya-yajfia and other yajfias like 
them involve violence to animals. The scriptures give 
the following prohibition: 


ma himsyat sarva-bhitani 
“Never commit violence to anyone.”* 
Therefore, by performing these yajfias, there is a pious 


portion, which sends the performer to Svargaloka, and 
also an impious portion, which forces him to take birth 
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as a rice plant or similar species. In the Manu-samhita 


(12.9) it is said: 


Sarira-jair karma-dosair 
yati sthavaratam narah 


“A person who sins with his body becomes an 
unmoving plant.” 


Therefore the statement that the descending soul 
takes birth as a rice plant or similar being should be 
taken literally. 


If this is said, then the sitra replies: na (No. It is not 
so). Why not? The sutra explains: fabdat (Because that is 
the statement of the §ruti-Sastra). The Vedas order: 


agnisomiyam pasum dlabheta 


“One should sacrifice an animal in an agnisomiya- 
yajna.” 


Because piety and impiety is known only from the Vedas’ 
statements, the Vedas’ order to commit violence must be 
understood to be actually kind and pious. Therefore the 
orders of the Vedas are never impure. The prohibitions: 
“Never commit violence to anyone” and “Violence is 
a sin” are the general rules decreed by the Vedas, and 
the statement: “One should sacrifice an animal in an 
agnisomiya-yajfia” is an exception to that general rule. 
A general rule and a specific exception to that rule need 
not contradict each other. There is scope for each. For 
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these reasons, therefore, the scriptures’ description that 
the fallen soul takes birth as a rice plant or similar being 
is metaphorical and not literal. 

What follows in this sequence is described in the next 
siitra. 


Sutra 27 
retah-sig-yogo’'tha 


retah—semen; sik—sprinkling; ‘yogah—contact; 
atha—then. 


Then there is contact with the male that sprinkles the 
semen. 


Purport by Srila Baladeva Vidyabhiisana 


After entering the rice plant or other plant, the fallen 
soul, accompanied by the remainder of his karma, enters 
the semen of a male. In the Chadndogya Upanisad (5.10.6) 
it is said: 


yo yo’nnam atti yo retah sificati tad bhitya eva bhavati 


““A male eats that grain and then sprinkles semen. 
From that semen the fallen soul takes birth. He becomes 
just like his father.” 


The statement that the soul becomes just like the 


father should not be taken literally, for one thing cannot 
have exactly the same form as another. In truth, if the 
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offspring were completely identical with the father, 
and there were no difference at all between them, then 
the soul would not actually attain a new material body. 
Therefore this statement should be taken metaphorically. 
As the soul merely comes into contact with the rice plant 
or other vegetation, so the soul comes into contact with 
the father. The soul does not become identical with the 
father in all respects. 


Sutra 28 
yoneh Sariram 
yoneh—from the womb; Sariram—a body. 
The body comes from the womb. 
Purport by Srila Baladeva Vidyabhiisana 

The word yoneh here is in the ablative case. The soul 
departs from its father’ body and enters its mother’ womb. 
In this way, so it may experience the fruits of its karma, 


the soul attains a new material body. In the Chandogya 


Upanisad (5.10.7) it is said: 
tad ya iha ramantya-caranah 


“Those who perform pious deeds attain an auspicious 
birth. Those who sin attain an inauspicious birth.” 


In this way the soul’s entrance into the series of things 
beginning with ether and the series of things beginning 
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with a rice plant or other vegetation is described. The 
conclusion is that a person who is actually intelligent 
will renounce this material world, a world filled with 
sorrows, and place all his thoughts on Lord Hari, the 
Supreme Personality of Godhead, who is filled with 
transcendental bliss. 


=) 


by Srila Baladeva Vidyabhiisana 


vittir viraktis ca krtanjalih puro 
yasyah pardnanda-tanor vitisfihate 
siddhi§ ca sevd-samayam pratiksate 
bhaktih paresasya pundtu sa jagat 


“May devotion to the Supreme Personality of Godhead, 
devotion that is filled with transcendental bliss, devotion 
before whom knowledge and renunciation stand, their 
hands folded with respect, devotion that mystic power 
yearns to serve, purify the entire world.” 


Devotional service, by performing which one falls 
in love with the Supreme Personality of Godhead and 
attains His association, will be described in this pada. 
In order to strengthen the soul’s love and devotion for 
the Supreme Personality of Godhead, the Lord’s glorious 
creation of dreams and other states of being, the Lord’s 
identity with His many incarnations, His appearance as 
the all-pervading Supersoul, His non-identity with His 
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worshipers, who are still one with Him in quality, His 
being attained only by devotional service, His appearance 
in both spiritual and material worlds, His transcendental 
blissfulness, His coming before His devotees according 
to the devotees’ love for Him, His supremacy over all, 
His supreme generosity, and a great host of the Lord’s 
other virtues and glories will also be described here. 
When a person desires to love, the beloved’s glories 
must be understood. Otherwise there can be no love. In 
the beginning of this pada will be described the Lord’s 
creation of the world in a dream. The idea that someone 
other than the Supreme Lord had created the material 
world contradicts the scriptures’ statement that the Lord 
is the creator of everything. If the Lord is the creator of 
only some parts of the world, then it is not possible for 
the devotee to have full love for Him. For this reason 
now will be shown the glory of the Lord as the creator 


of all. 


PRD vitarane 1 


The Supreme Personality of Godhead Creates Dreams 


Introduction by Srila Baladeva Vidyabhiisana 
In the Brhad-aranyaka Upanisad (4.3.10) it is said: 


na tatra ratha na ratha-yoga na panthano bhavanty atha 
rathan ratha-yogdn pathah srjate. na tatrananda mudah 
pramudo bhavanty athdnandan mudah pramudah srjate. 
na tatra vesantah puskarinyah sravantyah srjate sa hi 
karta. 
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“In that place there are neither chariots nor animals 
yoked to chariots. He creates the chariots and animals 
yoked to chariots. In that place there are neither happiness, 
nor pleasures, nor bliss. He creates the pleasures there. In 
that place there are neither streams nor ponds nor lotus 
flowers. He creates them. He is the creator.” 


SamSsaya (doubt): Is the individual spirit soul or the 
Supersoul the creator of this dream world with chariots 
and other things? 

Purvapaksa (the opponent speaks): The individual 
spirit soul is the creator. In Chandogya Upanisad (8.7.1), 
Prajapati declares that by willing, the individual soul has 


the power to create. 


Siddhanta (conclusion): In the following words the 
author of the sitras gives His conclusion. 


Sutra 1 
sandhye srsiiir aha hi 


sandhye—in the junction; srsfiir—creation; aha— 
says; hi—indeed. 


Indeed, it says that in the junction there is creation. 
Purport by Srila Baladeva Vidyabhiisana 


The word sandhya (junction) here means “dream.” In 
the Sruti-Sdstra it is said: 


Soda 
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sandhyam trtiyam svapna-sthanam 
“The third state is sandhya, or dreaming.” 


Dreaming is called sandhya (junction) because 
it stands in the junction between wakefulness and 
dreamless sleep. The Supersoul creates the chariots and 
other things present in dreams. Why is that? The Sruti- 
Sdstra explains: 


sa hi karta 
“He is the creator.” 


Thus the §ruti-Sastra affirms that the chariots and 
other things present in dreams are created by Him. 
The meaning is this. To give the results of very, very 
insignificant karmas, the Lord creates the chariots and 
other things present in dreams, things seen only by the 
dreaming person. The Lord, who has the inconceivable 
power to do anything by merely willing it be done, thus 
creates the things in dreams. In the Katha Upanisad (4.4) 
it is said: 


““A wise man, aware that whatever he sees in dreams 
or awake is all the Supreme Personality of Godhead and 
His potencies, never laments.” 


In the liberated state the individual spirit souls also 
have the power to do anything by merely willing it be 


done, but what they create with that power is not a 
dream. 
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Sutra 2 
nirmatdram caike putrddayas ca 


nirmatadram—the creator; ca—and; eke—some; 
putra—sons; ddayas—beginning with; ca—also. 


He is the creator of sons and others also. 
Purport by Srila Baladeva Vidyabhiisana 
The Katha Upanisad affirms that the Supersoul creates 
the objects of desire seen in dreams and other situations. 
It says (Katha Upanisad 5.8): 


ya esu suptesu jagarti kamam kamam puruso nirmimana 


“Remaining awake, the Supreme Personality of 
Godhead creates the objects of desire seen in dreams.” 


Here the word kdma refers to good sons and other 
blessings that the individual soul may desire. The word 
kama is used in this way in Katha Upanisad (1.1.25): 

sarvan kamdn chandatah prarthayasva 
“You may ask for whatever you wish.” 


In Katha Upanisad (1.1.23) it is said: 


Satayusah putra-pautrdn vrnisva 
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“You may choose many sons and grandsons that live 
for a hundred years.” 


In the smrti-Sdstra it is said: 


etasmdd eva putro jadyate. etasmdd bhrata. etasmad 
bharyd. yad enam svapnenabhihanti. 


“From the Supreme Personality of Godhead a good son 
is born. From Him a brother appears. From Him a wife 
appears. From Him these things appear in a dream.” 


In the next passage the author of the sutras describes 
the instrument the Supreme Personality of Godhead 
employs to create dreams. 

Sutra 3 
mdayd-matram tu kartsnyendnabhivyakta-svariupatvat 
mdaya—the maya potency; mdtrarn—only; tu— 
but; kdartsnyena—completely; an—not; abhivyakta— 


manifested; svaripatvat—because of the condition of 
having a form. 


But it is the maya potency only, because the forms are 
not completely manifested. 


Purport by Srila Baladeva Vidyabhiisana 


The Lord’s inconceivable mayd potency is the creator 
of what is seen in dreams. What is seen in dreams is not 
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made of the five gross material elements, neither is it 
created by the demigod Brahma. Why is that? The sitra 
explains: kdrtsnyendnabhivyakta-svaripatvat (because 
the forms are not completely manifested). This means: 
“because they are not seen by everyone.” In this way it is 
proved that the Supersoul is the creator of what is seen 


in dreams. 
LD wivarans 2 


Not all Dreams are Illusions 
Introduction by Srila Baladeva Vidyabhiisana 
Sarmsaya (doubt): Are dreams reality or illusion? 
Purvapaksa (the opponent speaks): When a person 
wakes up, he immediately knows that what he dreamed 


was an illusion. Therefore dreams are all illusions. 


Siddhanta (conclusion): In the following words the 
author of the siitras gives His conclusion. 


Sutra 4 
sucakas ca hi §ruter dcaksate ca tad-vidah 
sucakas—an indicator; ca—and; hi—indeed; 


éruter—of the Sruti-Sdstra; dcaksate—declare; ca—and; 
tad—that; vidah—they who know. 


ihe 
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It gives omens. The Sruti-sastra and the experts affirm 
it. 


Purport by Srila Baladeva Vidyabhisana 


Dreams show good and bad omens. They also 
reveal mantras and other things. Therefore dreams are 
reality. Why is it that dreams reveal these things? The 
sutra explains: Sruteh (the Sruti-sastra affirms it). The 


Chandogya Upanisad (5.2.9) affirms: 


yada karmasu kadmyesu 
striyam svapne ‘bhipasyati 
samrddhim tatra janiyat 

tasmin svapna-nidarsane 


“If, when the auspicious rites are completed, one sees 
a woman in a dream, he should know that the rites were 
successful.” 


In the Kausitaki-brahmana it is said: 


atha svapne purusam krsnam krsna-dantam pasyati sa 
enam hanti 


“If in a dream one sees a black man with black teeth, 
that man will kill him.” 


The word tad-vidah here means, “those who know how 


to interpret dreams.” These persons affirm that dreams 
reveal omens of good and evil. For example, a dream of 
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riding on an elephant is a good omen, and a dream of 
riding on a donkey is an omen of misfortune. In dreams 
one may also receive prayers. The smrti-sdstra affirms: 


ddisfiavan yatha svapne 
radma-raksadm imam harah 
tatha likhitavadn prdatah 
prabuddho buddha-kausikah 


“Then Lord Siva appeared in a dream and taught 
him the Rama-raksa prayer. Waking up in the morning, 
Buddha Kausika at once wrote it down.” 


Therefore, because in dreams one sometimes receives 
omens, prayers, medicines, and other things, and because 
sometimes a person will actually appear in a dream, 
therefore sometimes dreams are as real as what is seen in 
the waking state. That is the conclusion of Sruti-Sastra. 


Here someone may object: Is it not true that after 
waking up a person becomes convinced that what he 
saw in a dream was false. This proves that all dreams are 


unreal. 


In the following words the author of the sitras answers 
this objection. 


Sutra 5 


parabhidhyanat tu tirohitamn tato hy asya bandha- 
viparyayau 


ete 
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para—of the Supreme Personality of Godhead; 
abhidhyanat—by the will; tu—indeed;  tirohitam— 
withdrawn; tato—from Him; hi—indeed; asya—of 
him; bandha—bondage; viparyayau—release. 


By the will of the Supreme Personality of Godhead it 
is withdrawn. Indeed, bondage and liberation also come 
from Him. 


Purport by Srila Baladeva Vidyabhiisana 


Because they are created by the will of the Supreme 
Personality of Godhead, chariots and other things seen 
in a dream are not unreal. They are not like the illusion 
of silver seen on a seashell. The Supreme Personality of 
Godhead is the cause of bondage and liberation for the 
individual spirit soul. This is described in Svetasvatara 


Upanisad (6.16): 
samsdra-moksa-sthiti-bandha-hetuh 


“The Supreme Personality of Godhead is the master 
of this cosmic manifestation in regard to bondage to the 
conditional state of material existence and liberation from 
that bondage.”’* 


The Lord brings liberation from the bondage of 
repeated birth and death. Therefore it is not surprising 
that He has the power to bring dreams to their end. That 
is the meaning. Therefore it should be understood that 
dreams are manifested by Him and withdrawn by Him 
also. In the Kiirma Purana it is said: 
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svapnddi-buddhi-karta ca 
tiraskartd sa eva tu 
tad-icchaya yato hy asya 
bandha-moksau pratisfihitau 


“The Supreme Lord creates and ends dreams and other 
states of being. By His will both bondage and liberation 
are manifested.” 


Therefore, because they are created by the Supreme 
Personality of Godhead, dreams are real. 


RL wikarans 3 


The Supreme Personality of Godhead 
Creates the Waking State 


Introduction by Srila Baladeva Vidyabhiisana 


Now will be explained that the Supreme Personality 
of Godhead is the creator of the waking state also. In the 
Katha Upanisad (2.1.4) it is said: 


svapndadntam jdgaritantam 
cobhau yendnupasyati 
mahdntam vibhum dtmdnam 
matva dhiro na §ocati 


“Aware that the all-powerful Supreme Person creates 
all that is seen in both waking and dreaming states, a wise 
man never laments.” 
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Samsgaya (doubt): Does the Supreme Personality of 
Godhead create the waking condition of the individual 
spirit souls, or not? 


Pirvapaksa (the opponent speaks): The waking state 
is not created by the Supreme Personality of Godhead, 
for it is seen that the waking state is under the control of 
time and other factors. 


Siddhanta (conclusion): In the following words the 
author of the siitras gives His conclusion. 


Sutra 6 
deha-yogdd va so’pi 


deha—of the body; yogad—from contact; vd—or; 
so—that; api—even. 


That also from contact with the body. 
Purport by Srila Baladeva Vidyabhisana 


As explained in Katha Upanisad 2.1.4, the waking state, 
which occurs when the soul is in contact with the body, 
is manifested from the Supreme Personality of Godhead. 
This is so because time and the other factors are only inert 
matter. The word api (also) in this satra hints that the 
_state of dreamless sleep and fainting are also created by 
the Supreme Personality of Godhead. This is so because 
the Sruti-sastra affirms that the Supreme Personality of 
Godhead is creator of everything. 
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OL wiarans 4 


The Supreme Personality of 
Godhead is the Creator of Dreamless Slee 


Introduction by Srila Baladeva Vidyabhiisana 
Now the condition of dreamless sleep will be considered. 
The Sruti-Sdstra describes the state of dreamless sleep 
in the following passages. In the Chdndogya Upanisad 
(8.6.3) it is said: 
adsu tada nddisu supto bhavati 
“Entering the nadis, the soul sleeps.” 
In the Brhad-dranyaka Upanisad (2.1.19) it is said: 


tabhih praty avasrpya puri-tati Sete 


“Entering the membrane surrounding the heart, the 
soul sleeps.” 


In the Brhad-dranyaka Upanisad (2.1.17) it is said: 
ya eso ntar hrdaya GkdSas tasmin Sete 
“Entering the sky of the heart, the soul sleeps.” 


Many other such verses may also be quoted. The “sky in 
the heart” here is the Supreme Personality of Godhead. 


ge 
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In this way the Sruti-Sastra explains that dreamless sleep is 
manifested when the soul enters the nddis, the membrane 
surrounding the heart, and the Supreme Personality of 


Godhead. 


Sarhsgaya (doubt): Does the soul enter any one of these 
three places, or does the soul enter all of them? 


Puirvapaksa (the opponent speaks): The soul may 
enter any one of these places. This is so because these 
three places are equally able to be the place where the 
soul sleeps. The Nydaya-sdastra explains: 


tulyarthas tu vikalperan 


“A list of things equally suitable for a certain thing 
indicates the option of choosing from them.” 


Siddhanta (conclusion): In the following words the 
author of the sitras gives His conclusion. 


Sitra 7 
tad-abhdvo nddisu tac chruter Gtmani ca 
tad—of that; abhdvo—the absence; nddisu—in the 
nadis; tat—that; Sruter—from Sruti-Sastra; atmani—in 


the Supreme Personality of Godhead; ca—also. 


Its absence occurs in ‘the nadis and the Supreme 
Personality of Godhead. This is so because of the Sruti- 
Sastra. 


—+4e<— ——_______— 
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Purport by Srila Baladeva Vidyabhiisana 


The word ca (and) here hints at the inclusion of the 
membrane surrounding the heart. The word tad-abhava 
(its absence) means “the absence of wakefulness and 
dream.” Thus it means “the state of dreamless sleep.” 
Dreamless sleep occurs in the nddis, the membrane 
surrounding the heart, and the Supreme Personality of 
Godhead collectively. Why is that? The sitra explains: 
tac chruteh (This is so because of the Sruti-Sdstra). 
Thus the §ruti-sdstra declares that they are all, taken 
collectively, the place of dreamless sleep. The idea that 
there is an option here, and that to perform the activity 
of deep sleep the soul chooses one of these places, is an 
idea that contradicts the statements of Sruti-sdstra. In 
the scriptures’ description of dreamless sleep, it is seen 
that the nadis and prdnas are described together. In the 


Kausitaki Upanisad (4.19) it is said: 


tasu tadd bhavati. yada suptah svapnam na 
kancana pasyaty athadsmin pradna evaikadha bhavati. 


“Then the soul enters the nadis. When sleeping, the 
soul does not see any dream. Then the soul becomes one 
with the pranas.” 


The explanation that the soul has an option of one of 
these three places does not apply here, for if that option 
were to apply, then these three places would have to be 
equally suitable for the action of dreamless sleep, but 
the truth is they are not. What occurs is the soul passes 
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through the door of the nddis, enters the palace of the 
membrane surrounding the heart, and sleeps on the bed 
of the Supreme Personality of Godhead. In this way all 
three places are involved in the activity of dreamless 
sleep, but the Supreme Personality of Godhead is the 
actual place where dreamless sleep occurs. The word 
puritat here means “the membrane surrounding the lotus 
of the heart.” 


Sutra 8 
atah prabodho’smat 


atah—therefore; prabodho—waking; asmdat—from 


Him. 
Therefore the waking state is from Him. 
Purport by Srila Baladeva Vidyabhiisana 


Because the Supreme Personality of Godhead is 
the actual place where dreamless sleep occurs and the 
nadis and other things mentioned here are merely doors 
through which the soul passes’ in order to rest on the 
Supreme Personality of Godhead, therefore the waking 
soul rises from the bed of the Supreme Personality of 


Godhead. In the Chandogya Upanisad it is said: 
satas cadgatya na viduh sata dgacchamahe 


“We had departed from the Supreme Personality of 
Godhead, although we could not understand that we had 
departed from the Supreme Personality of Godhead.” 


thee 
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In this way the idea that sometimes the soul sleeps 
in the nadis, sometimes in the membrane surrounding 
the heart, and sometimes in the Supreme Personality 
of Godhead, is disproved. It is not like that. Therefore 
the soul sleeps on the bed of the Supreme Personality of 


Godhead. 
SL wivarans 5 


The Same Person Returns to the Bod 


Introduction by Srila Baladeva Vidyabhiisana 
In the Chandogya Upanisad it is said: 
satas cagatya na viduh 


“We had departed from the Supreme Personality of 
Godhead, but we did not know we had departed from the 
Supreme Personality of Godhead.” 


SarnSaya (doubt): Is the person awakening from the 
bed of the Supreme Personality of Godhead the same 
person who first went to sleep there, or is he a different 
person? 


Purvapaksa (the opponent speaks): It is not possible 
that the soul, having attained the Supreme Personality of 
Godhead, would again return to the same material body. 
Therefore it must be a different soul that awakens. 
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Siddhanta (conclusion): In the following words the 
author of the sitras gives His conclusion. 


Sutra 9 
sa eva tu karmadnusmrti-Sabda-vidhibhyah 


sah—he; eva—indeed; tu—but; karma—karma; 
anusmrti—memory; §abda—of the  §ruti-sdstra; 
vidhibhyah—from the instruction. 


But it is he, because of the memory of karma and 
because of the teaching of Sruti-sastra. 


Purport by Srila Baladeva Vidyabhiisana 


The word tu (but) is used here to dispel doubt. The 
soul who awakens is the same as the soul who first went 
to sleep. It is not a different soul. Why is that? The sutra 
explains “because of his karma and his memory.” The 
word karma here means “the completion of what remains 
of ordinary karma from fruitive actions performed before 
he went to sleep.” The word anusmrti here means “the 
memory that, ‘I went to sleep and now | have awakened.” 
The word sabda here refers to the following passage of 


Chandogya Upanisad (6.9.3): 


iha vyaghro va simho va urko va kito va 
patango va damso va masako va yad yad bhavati tada 
bhavati 
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“When they awaken they become what they had 
been, whether a tiger, a lion, a jackal, a worm, an insect, 
a moth, a gadfly, or a mosquito.” 


When the individual spirit soul awakens from sleep, 
he again attains his material body, whether it be the body 
of a tiger or another creature. In the Brhad-dranyaka 


Upanisad (1.4.15) it is said: 
atmdnam eva lokam upasita 
“Everyone should worship the Supersoul.” 


These words mean that everyone should strive for 
liberation. If every soul always attained liberation every 
time he went to sleep, the scriptures’ order that one 
should strive for liberation would be meaningless. The 
meaning is this. A sealed jar of saltwater may be placed 
in the Ganga and then again removed from the Ganga’s 
waters. In the same way the conditioned soul, still filled 
with material desires, temporarily stops the actions of 
the external senses and falls asleep, for some time resting 
on the bed of the Supreme Personality of Godhead until 
again the soul awakens to experience the fruits of his 
karma. A soul still filled with material desires cannot 
attain a spiritual form like the Lord’s. That is how this 
sutra should be understood. 
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XD virarane 6 


The Condition of Faintin 


Introduction by Srila Baladeva Vidyabhiisana 


Now will be considered a condition like dreamless 
sleep. 


Samsaya (doubt): In the condition where one faints 
unconscious, does the soul completely attain the Supreme 
Personality of Godhead or only half attain Him? 


Pirvapaksa (the opponent speaks): Fainting 
unconscious is a kind of dreamless sleep. As one attains 
the Supreme in dreamless sleep, so one also attains Him 
in the condition of suddenly fainting unconscious. 


Siddhanta (conclusion): In the following words the 
author of the sitras gives His conclusion. 


Sutra 10 
mugdhe’rdha-sampraptih parifesat 


mugdhe—in fainting; ardha—half; sampraptih— 
attainment; parisesat—because of the remainder. 


During a fainting spell one half-attains Him. This is 
because of the remainder. 
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Purport by Srila Baladeva Vidyabhiisana 


When a person faints there is half-attainment of the 
Supreme Personality of Godhead. Why is that? The stra 
explains, parigsesdt (because of the remainder). Because 
in fainting there is perception of distress, in fainting one 
does not attain the Supreme Personality of Godhead 
as one does in dreamless sleep. However, because the 
soul does not see the objects of the material senses, as 
he would were he awake, it is not that the soul does not 
attain the Supreme Personality of Godhead. In this way, 
because it is the remainder, midway between waking and 
dreamless sleep, in fainting there is half-attainment of 
the Supreme Personality of Godhead. This is described 
in the Vardha Purana: 


hrdaya-sthat pardj jivo 
ditra-stho jagrad esyati 
samipa-sthas tathad svapnam 
svapity asmil layarn vrajet 


ata eva trayo’vastha 
mohas tu parisesatah 
ardha-prdptir iti jrieyo 
duhkha-matram prati smrteh 


“When he is awake, the individual soul stands far 
away from the Supreme Personality of Godhead, the 
Supersoul in the heart. When he dreams, the individual 
soul approaches the Supreme Personality of Godhead, and 
when he sleeps without dreaming, the individual soul rests 
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in the Supreme Personality of Godhead. Thus there are 
three states of being. Fainting is another state. In fainting 
there is half-attainment of the Supreme Personality of 
Godhead. This is so because in that state the soul is still 
aware of sufferings.” 


In this description, when he stands far away from the 
Lord, the soul stays in the eyes, and when he approaches 
the Lord, the soul stays in the throat. 


Here someone may object: Is it not so that the $§ruti- 
Sastra declares that the conditioned soul residing in a 
material body experiences three states of consciousness: 
waking, dreaming and dreamless sleep? No other kind of 
consciousness is seen in any passages of the scriptures. 


Therefore fainting is not a state different from these 
three. 


If this is said, then I reply: No, it is not so. Because 
it certainly is a different state. It is not like waking, for 
in fainting there is no perception of sense objects. It is 
not like dreaming, for in fainting one does not see what 
one sees in dreams. It is not like dreamless sleep, for in 
fainting there is not a peaceful expression on the face and 
a lack of agitation. Therefore, because it is different in 
these ways, fainting is a different state of consciousness. 
Also, fainting is accepted, by both medical science 
and common sense, as a different condition. The final 
conclusion of these explanations is that the Supreme 
Personality of Godhead, who is glorious because He is 
the creator of waking, dream, and other states of being, 
should be served with devotion. 
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OL wikarans 7 


Although One, the Supreme Personality of 
Godhead is Manifest in Many Forms 


Introduction by Srila Baladeva Vidyabhiisana 


In this way has been shown the glory of the Supreme 
Personality of Godhead as the controller of all. Now will 
be shown the truth of the Lord’s inconceivable form. 
Although He appears in many forms, the Lord never loses 
His identity. Although in stra 2.3.44 and in other places 
also, this has already been explained, in this passage will 
be explained how the Lord, using His inconceivable 
potencies, appears simultaneously in many different 
forms. In Gopdla-tapani Upanisad it is said: 


eko’pi san bahudha yo’vabhati 


“Although He is one, the Supreme Lord appears in 
many forms.” 


SamSaya (doubt): Are the Lord’s many forms, all 
appearing in different places, the same person or are 
They different persons? 


Pirvapaksa (the opponent speaks): The Lord’s 
forms in different places are all different persons. It is 
not possible for one person to appear in many different 
places simultaneously. The Gopdla-tdpani Upanisad’s 
description that the Lord, although one, appears in 


—obte— 
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many forms, is merely a generalization. Therefore the 
many forms of the Supreme Personality of Godhead are 
all different persons, there are many gods, and it is not 
right to say there should be exclusive devotion to a single 


God. 


Siddhanta (conclusion): In the following words the 
author of the sutras gives His conclusion: 


Sutra 11 
na sthdnato’pi parasyobhaya-lingam sarvatra hi 


na—not; sthanatah—because of place; api—even; 
parasya—of the Supreme; ubhaya—of both; lingam— 
nature; sarvatra—everywhere; hi—indeed. 


The Supreme does not become two by being in a 
different place, for He is everywhere. 


Purport by Srila Baladeva Vidyabhiisana 


The Supreme, that is to say the Supreme Personality 
of Godhead, does not become two different persons 
merely because He is present in two different places 
simultaneously. He is not divided when He is present in 
two different places simultaneously. That is the meaning. 
Because He has inconceivable powers, the Lord remains 
a single person even though He is present everywhere 
simultaneously. This is explained in the previously 
quoted words of Gopdla-tapani Upanisad. The word 
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sthana (place) here refers to three abodes: 1. The abodes 
of the Lord’s incarnations, 2. The places where the Lord 
enjoys pastimes, and 3. The Lord’s realms in the spiritual 
sky. Many different kinds of devotees worship the 
different forms of the Lord. Still, although appearing in 
many different forms in many different places, the Lord 
remains a single person. 


Sutra 12 
na bheddd iti cen na praty-ekam atad-vacanat 


na—not; bhedaét—because of difference; iti—thus; 
cet—if; na—not; praty-ekam—for each one; atat—not 
that; vacandt—because of the statement. 


If it is said, “No, because there is difference,” then 
I reply, “No, because in every case there is the opposite 
statement.” 


Purport by Srila Baladeva Vidyabhiisana 


If someone objects, “Your statement that the many 
different forms of the Lord are all the same person is not 
logical,” then I reply, “No. Your objection is not valid.” 
Why not? The sutra explains, “Because in every case 
there is the opposite statement.” In Brhad-dranyaka 


Upanisad (2.5.19) it is said: 


indro mayabhih puru-ripa tyate yuktd hy asya harayah 
satadasety ayam vai harayo’yam vai dasa ca sahasrani ca 


eat 
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bahiini canantdni ca tad etad brahmapurvam anaparam 
anantaram abahyam ayam atm4 brahma sarvadnubhitir 
Ity anusdsanam. 


“Manifesting His transcendental potencies, the 
Supreme Personality of Godhead appears in many forms. 
Thus there are tens and hundreds of Lord Haris. There 
are ten Lord Haris, a thousand Lord Haris, and endless 
multitudes of Lord Haris. Nothing existed before the 
Supreme Personality of Godhead. No one is greater than 
Him. Nothing is within Him. Nothing is outside of Him. 
He is the Supersoul who sees everything. That is the 
teaching.” 


Thus all the many forms of the Supreme Personality 
of Godhead are in truth a single person only. That is the 
meaning. 

Sutra 13 
api caikam eke 
api ca—furthermore; ekam—one; eke—some. 
Furthermore, others also say that He is one. 


Purport by Srila Baladeva Vidyabhiisana 


Here the words api ca mean “furthermore.” In the 


Mdndikya Upanisad (4.7) it is said: 


amatro nanta-mdatras ca 
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“He is indivisible, yet He appears in numberless 
forms.” 


In this way the teachers of the Vedas declare that 
the Supreme Lord remains one person, even though 
He appears in numberless forms. Here the word amdatra 
means “He who is not divided into parts” and ananta- 
mdatra means “He who is divided into numberless parts.” 
In the Matsya Purdna it is said: 


eka eva paro visnuh 
sarva-vyapi na samsayah 
aisvaryad ripam ekam ca 
surya-vat bahudheyate 


“Although He is present everywhere, Lord Visnu is 
a single person. Of this there is no doubt. As the sun 
becomes many, so He becomes many by His mystic 
power.” 


This is the meaning. As a vaidiirya jewel appears 
differently to different viewers, and as a dramatic actor 
assumes different roles without losing his original 
identity, so the Supreme Personality of Godhead appears 
differently to the devotees who meditate on Him in 
different ways, and so also He assumes different roles 
to execute different missions in this world. In this way, 
although appearing in many forms, the Lord is one person. 
He never loses His identity. In the Ndrada-pajicaratra it 
is said: 
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manir yatha vibhdgena 
nila-pitadibhir yutah 

rupa-bhedam avapnoti 

dhyana-bhedat tathdcyutah 


“When the jewel known as vaidiirya touches other 
materials, it appears to be separated into different colors. 
Consequently, the forms also appear different. Similarly, 
according to the meditational ecstasy of the devotee, the 
Lord, who is known as Acyuta (infallible), appears in 
different forms, although He is essentially one.”* 


In Srimad-Bhagavatam (8.18.12) it is said: 


yat tad vapur bhati vibhisanayudhair 
avyakta-cid-vyaktam adhdrayad dharih 
babhiva tenaiva sa vamano vatuh 
sampasyator divya-gatir yathd natah 


“The Lord appeared in His original form, with 
Ornaments and weapons in His hands. Although this 
ever-existing form is not visible in the material world, 
He nonetheless appeared in this form. Then, in the 
presence of His father and mother, He assumed the form 
of Vamana, a brahmana-dwarf, a brahmacari, just like a 
theatrical actor.”* 


In these ways the Lord is compared to a vaidiirya jewel 
anda theatrical actor. In this way the Supreme Personality 
of Godhead, who has all inconceivable potencies, and 
who is the shelter of a host of mutually contradictory 
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qualities, remains one person even though He appears in 
many different forms. By understanding this truth, the 
devotees’ love for the inconceivably powerful Supreme 
Lord increases more and more. 


LD wikarans 8 


The Form of the Supreme Personality of Godhead 


Introduction by Srila Baladeva Vidyabhiisana 


Now it will be proved that the Lord’s form and soul 
are identical. If someone claims that the soul and body of 
the Lord are different, the Lord is not the highest: truth, 
and therefore devotion for the Lord is an inferior kind of 
spiritual activity, the I reply: No. It is not so. It is clearly 
seen that devotion for the Lord is the highest kind of 
spiritual activity. In the Gopdla-tadpani Upanisad it is 
said: 


sac-cid-dGnanda-ripaya 
krsna@ydaklista-karine 


“I offer my obeisances unto the Supreme Personality 
of Godhead, Krsna, who is the eternal blissful form of 
knowledge, and who is the destroyer of all miseries.” 


In the Gopdla-tadpani Upanisad it is also said: 


tam ekam govindam sac-cid-dnanda-vigraham 


ride 
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“You are Govinda, the pleasure of the senses and the 
cows, and Your form is transcendental, full of knowledge, 
bliss and eternality.”* 


Samsaya (doubt): Does the Supreme possess a form 
different from His soul or not? 


Purvapaksa (the opponent speaks): The word sac-cid- 
Gnanda-ripa here is a bahuvrihi-samdsa, and therefore 
means, “He who possesses a form of eternity, knowledge, 
and bliss.” Therefore the Lord’s form is different from 
His soul. 


Siddhanta (conclusion): In the following words the 
author of the siitras gives His conclusion: 


Sutra 14 
ariipa-vad eva tat-pradhdnatvat 
a—without; ripa—form; vat—possessing; eva— 
indeed; tat—of that; pradhdnatvadt—because of being 


the most important. 


Indeed, He does not possess a form, for it is the most 
important. 


Purport by Srila Baladeva Vidyabhiisana 


The phrase here “He does not possess a form” here 
means “the form of the Supreme Personality of Godhead 


eae 
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isnot different from His soul.” The word tat (it) here refers 
to the Lord’s form. The word eva (indeed) here is used to 
begin the refutation of the opponent’s argument. How 
is the opponent’s argument refuted? The sitra explains, 
“for it is the most important.” The “it” here refers to the 
Lord’s form, and this phrase means “because the Lord’s 
form, being identical with the Lord’s soul, is itself the 
Supreme.” Therefore the Lord’s form is all-powerful, all- 
knowing, all-pervading, and in possession of a host of 
other transcendental qualities a well. The Lord’s form 
is both the quality that is possessed and the person who 
possesses the quality. That is the meaning. 


Here someone may object: Is it not true that by 
meditating on the blissful and all-knowing Supreme, a 
soul becomes free from the material world, which is filled 
with sufferings because it is the realm of forms and is 
therefore the direct opposite of spirit? Why then does 
the author of the sitras insist that the Supreme has a 
form?” 


If this objection is raised, the author of the sitras 
gives the following reply: 


Sutra 15 
prakasavac cadvaiyarthyam 


prakdga—light; vat—like; ca—and; a—not; 
vaiyarthyam—meaninglessness. 
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And like light, it is not without meaning. 
Purport by Srila Baladeva Vidyabhisana 


The word ca (and) is used here to begin the refutation 
of the previous objection. In the word prakdSavat, vat 
oS PD] -7 ° ° 
means “like” and prakdga is understood to be in the 
locative case. As the sun has a form of light, its form not 
without meaning because it is useful for meditation, so 
the Supreme has a form of knowledge and bliss that is 

also useful for meditation. It is useful in this way: 


dhydyati kdntam virahini 


‘“‘A woman separated from her beloved always thinks 
of him.” 


In this way the devotees always see the form of the 
Lord. However, the Lord’s form is not untrue, imagined 
for the sake of meditation. It certainly exists in reality. 


In the following words the author of the sitras gives the 
evidence for this 


Sutra 16 
Gha ca tan-matram 


adha—said; ca—and; tat—of Him; mdtram— 
consisting. 


The Sruti-Sastra declares that it is He. 
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Purport by Srila Baladeva Vidyabhiisana 


The word m4@tra here means “consisting of.” The §ruti- 
Sastras declare that the form of the Lord is identical with 
the Lord Himself. Therefore the Lord’s form is reality. In 
the Gopdla-tadpani Upanisad (1.10) it is said: 


sat-pundarika-nayanam 
meghabham vaidyutambaram 
dvi-bhujam mauna-mudrddhyam 
vana-mdalinam isvaram 


“Please meditate on Lord Krsna, the Supreme 
Personality of Godhead, silent like a great sage, decorated 
with a forest garland, His arms two, His eyes lotus flowers, 
His form a monsoon cloud, and His garments a lightning 


flash.” 


In this way the Lord’s lotus eyes and the other 
attributes of His form are described. In the Kirma 
Purdna it is said: 


deha-dehi-vibhedo’yam 


nesvare vidyate kvacit 


“There is no difference in Krsna, the Supreme Lord, 
between Himself and His body.”’* 


In this way the soul and body of the Supreme 
Personality of Godhead are not different. Thus His soul 
and body are identical. 
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Sutra 17 
darsayati catho api smaryate 


darfayati—the Sruti-sdstra shows; ca—and; atha 
u—in all respects; api—also; smaryate—described in 
the smrti-Sdstra. 


The Sruti-sastra and smrti-sastra both declare it in all 
respects. 


Purport by Srila Baladeva Vidyabhisana 
In the Sruti-sdstra the following question is asked: 


saksat prakrti-paro’yam aGtma gopdlah katham tv avatirno 
bhimyam hi vai 


“How did the Supreme Personality of Godhead, who 
is known as Gopala, descend to the earth?” 


In its answer to this question, the $ruti-Sdastra clearly 
describes the Supreme Lord’s form. The word gopdla here 
clearly refers to the Supreme Lord, whose form is very 
handsome, with graceful face, feet, and other features, 
who is dark like a monsoon cloud, and who is the master 


and controller of all. In the Gopala-tapani Upanisad (1.8- 
10) it is said: 


gopa-vesam abhrabham tarunam kalpa-drum4Sritam sat- 
pundarika-nayanam... 
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“The Supreme Personality of Godhead is a cowherd 
boy dark like a monsoon cloud. He stays under a kalpa- 
druma tree. The following verses describe Him: His eyes 
are graceful lotus flowers .. .” 


The smrti-Sastra also describes the Lord’s form. In the 
Brahma-samhita (1.1) it is said: 


isvarah paramah krsnah 
sac-cid-dnanda-vigrahah 


“Krsna, who is known as Govinda, is the supreme 
controller. He has an eternal, blissful, spiritual body.”* 


The word atho in this sitra means “in all respects.” 
Siitras 16 and 17 complement each other. Sitra 16 declares 
that the Lord’s form is identical with His soul and sitra 
17 declares that the Lord’s soul is identical with His form. 
In this way it is proved that the form and soul of the 
Supreme Personality of Godhead are identical. 

This truth is beyond the power of material logic to 
grasp. It is known only by the revelation of scripture. 
In this way devotion for the form of the Lord is the 
highest of spiritual activities. Thus the Supreme Lord, 
who has all knowledge and bliss, has a form. This should 
be accepted because it is declared by the $ruti-Sastra 
and because the Lord is transcendental and beyond the 
limits of matter. A heart filled with love for the Lord can 
naturally understand the truth that the Lord’s form is 
identical with the Lord Himself, just as an ear trained to 
understand music can naturally understand the forms of 
various melodies. 


— oh — 
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If the Lord were not identical with His form, then 
the Sruti-Sastra’s explanations that “the Lord is a form of 
knowledge” and “the Lord is a form of bliss” would have 
no meaning. Thus the form of the Lord is all-pervading 
and has a host of other glorious attributes also. Any other 
idea of the Lord’s form is an idea created by the Lord’s 
illusory potency, maya. In the Moksa-dharma the Lord 
Himself declares: 


etat tvayad na vijneyam 

rupavan iti drsyate 
icchan muhirtat nasyeyam 
iso’ham jagatam guruh 


maya hy esd may4 srsta 
yan mdm pasyasi narada 
sarva-bhitta-gunair yuktarn 
naiva tvam jnadtum arhasi 


“Although you see My form, you do not understand 
it. lam the Supreme Lord, the master of the universe. If 
I wish, in a moment I can become invisible. O Narada, 
this material world that you see was created by Me. You 
do not have the power to understand My transcendental 
form, which is filled with all glories and virtues.” 


In this passage the word nasyeyam means “J can 
become invisible.” 
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The Worshiped is Different from the Worshiper 


Introduction by Srila Baladeva Vidyabhisana 


Now will be proved the truth that the object of worship 
is different from the worshipers. Otherwise, if they were 
not different, then, because it is not proper for a person 
to worship himself, worship of the Lord would not be 
possible. Although many scriptural passages affirm the 
truth that the Supreme is different from the individual 
spirit souls, some bewildered persons still think that the 
individual soul is a reflection of the Supreme and not 
really different from the Supreme. To dispel the illusion 
of this false idea, the following explanation is given. In 
the Sruti-Sdstra it is said: 


bahavah sitryaka yadvat 
suryasya sadrsa jale 
evam evatmakd loke 
paradtma sadr§a matah 


“As many suns are present in many water pots, all 
these sun’s reflections of the one sun in the sky, so the 
many individual souls in this world are all reflections of 
the one Supreme Truth.” 


SamSaya (doubt): That the Supreme is a blissful and 
spiritual form has already been proved. Does the Supreme 
somehow become the individual spirit souls, or is the 
Supreme different from the individual spirit souls? 


hee 
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Pirvapaksa (the opponent speaks): What is the 
answer? The answer is that the Supreme is identical 
with the individual spirit souls. When He is reflected in 
ignorance, the Supreme becomes the individual spirit 
souls. A reflection is not different from the source from 
which it is reflected. This is seen both directly (anvaya) 
and indirectly (vyatireka). It is said: 


darpanabhihita drstih 
paravrttya sva-mananam 
vyapnuvaty abhimukhyena 


vyatyastam darsayen mukham 


“Looking in a mirror, a person sees his own face. 
Turning from the mirror, he does not see it.” 


In this way it is proved that the individual spirit souls 
are the Supreme reflected in ignorance. 


Siddhanta (conclusion): In the following words the 
author of the sitras gives His conclusion: 


Sutra 18 
ata eva copama siiryakadi-vat 


atah eva—therefore; ca—and; upama—analogy; 
siryaka—the sun; ddi—beginning with; vat—like. 


Therefore it is also the analogy of the sun and other 
things. 
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Purport by Srila Baladeva Vidyabhisana 


The Sruti-sdstra’s analogy of the sun and its reflection 
actually proves that the individual spirit soul is different 
from the Supreme. It is not that there are no differences 
between a reflection and its source. If a reflection and 
its source were not at all different, the a fire’s reflection 
would burn and a sword’s reflection could cut. Therefore 
a reflection and its source are not identical in all respects. 
They are different. The word ca (also) in this sitra 
indicates that other evidence also proves this difference. 
In this way it is proved that the individual spirit souls 
and the Supreme are different. 
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The Individual Spirit Souls 
are not Reflections of the Supreme 


Introduction by Srila Baladeva Vidyabhiisana 


Here someone may object: Granted, thisanalogy shows 
that there is indeed a difference between the individual 
spirit souls and the Supreme. However, the individual 
spirit souls are still reflections of the Supreme. As the 
reflections of the sun, reflections manifest in pots of 
water, may all be called “the sun,” so the individual living 
entities, who are all reflections of the Lord, reflections 
manifest in the world of ignorance, may all be called “the 
Supreme.” 
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In the following words the author of the sitras replies 
to this objection: 


Sutra 19 
ambu-vad agrahandat tu na tathatvam 


ambu—water; vat—like; agrahandt—because of 
not taking; tu—but; na—not; tathadtvam—the state of 
being like that. 


It is not like that, for it is not like what is in the 
water. 


Purport by Srila Baladeva Vidyabhiisana 


The word tu (but) is used here to begin the description 
of the real conclusion. The first member of the compound 
word ambu-vat is understood to be in either the genitive 
or locative cases. The relationship of the individual 
spirit souls and the Supreme is not like the relationship 
of many reflected suns with the one sun that is their 
source. Because the Supreme is all-pervading, He is 
never at a distance from the many individual souls, and 
therefore the analogy here is not at all appropriate. That 
is the meaning. The sun is very far from its reflections, 
but the Supreme, because He is all-pervading, is never 
far from the individual spirit souls. Therefore the sitra 
declares: na tathdtvam (It is not like that). These words 
mean, “the individual spirit souls are not reflections of 


the Supreme.” The Prasna Upanisad (4.10) declares: 


————_____ —+#.— —_____— 
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alohitam acchayam 


“The Supreme has no color. He is not reflected 
anywhere.” 


On the other hand, the individual spirit souls and 
the Supreme are conscious, individual persons. This is 


explained in Katha Upanisad (2.2.13): 
nityo nityanadm cetanas cetanadnam 


“The Supreme Lord is eternal and the living beings 
are eternal. The Supreme Lord is cognizant and the living 
beings are cognizant.”* 


Now will be refuted the idea that because the all- 
pervading sky may sometimes be seen to be reflected, 
therefore something all-pervading can actually be 
reflected, therefore the Supreme can be reflected, even 
though He is all-pervading. This example of the sky is not 
appropriate, for the all-pervading sky is not actually what 
is reflected. It is the rays of sunlight that are reflected. 
If the all-pervading sky were reflected, then the various 
directions would also be reflected and there would be a 
reflection of east, a reflection of west, and so forth. 

Nor can we accept the idea that the Supreme is 
reflected in the same way sound is reflected. This example 
is also not appropriate, for sound is not actually reflected. 
in this way it is proved that the individual spirit souls are 
not reflections of Lord Visnu. 
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Now the previously-quoted seemingly contradictory 
passages of scripture will be harmonized. 


Sutra 20 


vrddhi-hrdsa-bhadktvam antar-bhavad ubhaya- 
samajnijasyad evam 


vrddhi—increase; hrdsa—decrease; bhaktvam— 
possession; antah—within; bhavadt—because of being; 
ubhaya—of both; sdmafjasyat—because of suitability; 
evam—thus. 


It has greatness and smallness, because of what is 
within and also because both are appropriate. 


Purport by Srila Baladeva Vidyabhisana 


The scriptures’ analogy of the reflection should not 
be taken literally, but only in a secondary sense. It shows 
greatness and smallness. By analyzing a small part of their 
natures, this analogy describes them in a general way. 
How is that? The sitra explains, antar-bhdvat (because 
of what is within). This means, “Because in this way the 
apparent contradiction in the scriptures is reconciled.” 
This provides an explanation that accurately describes 
both things described inthis comparison (ubhaya- 
sdmajijasydt). This is the meaning. 

Because in the previous sutra the literal interpretation 
of the analogy of the sun and its reflection was shown 
to be false, a secondary interpretation, which talks of 
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the relative natures of the two, should be accepted. The 
sun itself is very great. It is independent and it is not 
limited by being reflected in a small body of water. The 
reflections of the sun are small. They are limited and 
are reflected in a small body of water. In the same way, 
the Supreme Personality of Godhead is very great. He is 
independent and He is not limited by accepting material 
qualities. However, the individual spirit souls who are 
His parts and parcels are very small. They are limited by 
accepting material qualities. Thus this analogy shows the 
difference between the Supreme Personality of Godhead 
and the individual souls, as well as their similarities. 
This analogy should not be understood to mean that 
the individual souls, described here as reflections of the 
Lord, are identical with the Lord in all respects. The 
conclusion, therefore, is that the reflected souls here are 
individual persons distinct from the Lord. In the Paingi- 
Sruti it is said: 


sopdadhir anupadhis ca 
pratibimbo dvidhesyate 
jiva igasyanupadhir 
indracadpo yatha raveh 


“Reflections are of two kinds: identical and non- 
identical. The individual spirit soul is a non-identical 
reflection of the Supreme Lord, a reflection like a rainbow 
is a reflection of the sun.” 
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Sutra 21 
darfandc ca 
darsanadt—because of being seen; ca—also. 


Also because of being seen. 
Purport by Srila Baladeva Vidyabhisana 


The sentence “the person named Devadatta is a 
lion” means only that Devadatta has some qualities like 
those of a lion. This is clearly seen in this world as the 
appropriate interpretation of that sentence. It is not to 
be taken literally. In the same way, this reflection analogy 


in the scriptures is not to be taken literally. That is the 
meaning. 
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The “Neti Neti” Text Explained 


Introduction by Srila Baladeva Vidyabhiisana 


Here someone may object: It is not true that the 
individual spirit soul is a separate conscious person in 
some ways like the Supreme Personality of Godhead. 
The individual soul is only a reflection of the Supreme. 


In the Brhad-Granyaka Upanisad (2.3.1) it is said: 


dve vava brahmano ripe mirtarn caivamirtam ca 


—+ ite 
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“The Supreme has two forms: the subtle and the 
gross.” 


After dividing the five elements into two categories, 
the Upanisad declares that all are forms of the Supreme. 


Then the Upanisad (2.3.6) declares: 


tasya haitasya purusasya ripam yathad mahdrajanam vaso 

yatha pandv-dvikam yathendragopo yathadgny-arcir yatha 

pundarikam yatha sakrd vidyutam sakrd vidyutaiva ha va 
asya Srir bhavati ya evam veda. 


“That person’s form is like gold, like white wool, like 
an indragopa, like a burning flame, like a white lotus, 
like a lightning flash. He who understands this becomes 
splendid like a lightning flash.” 


Then, having described this person splendid like gold, 
the Upanisad (2.3.6) declares: 


athata ddefo neti neti. na hy etasmded iti. 
nety anyat param asti. atha ndmadheyam satyasya satyam 
tl. 
prdna val satyam tesdm eva satyam. 


“This is the teaching: No. No. Not than Him. Nothing 
is greater than Him. Nothing is greater than Him. His 
name is the truth of the true. He is life. He is truth. He 
is truth.” 
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The meaning of this passage is this: The Supreme is 
greater that all the subtle and gross things in the material 
world. No person or thing is greater than Him. That is 
the meaning of the words, “No. No.” in this passage. The 
words “No. No.” therefore mean, “Not than the Supreme 
Personality of Godhead.” The word “no” is repeated twice 
to mean, “the material elements and material desires are 
not greater than Him” or to mean, “inanimate matter 
and the conscious living beings are not greater than 
Him,” or to mean, “other groups of two are not greater 
than Him.” Thus he speaks the teaching (ddega): “No” 
(na). In this way he says, “No person or thing is greater 
than the Supreme Personality of Godhead.” 


Here someone may object: Is it not so that this passage 
means, “As the material world does not exist in reality, so 
the Supreme Personality of Godhead also does not exist in 
reality? That is the meaning of the Upanisad’s assertion of 
“no.” The form of the Supreme Personality of Godhead, 
which is eternal and spiritual, and which ends all 
illusions, is not different from the visible material world. 
This also means that the individual spirit soul is also not 
different from the Supreme Personality of Godhead. The 
spirit soul is a reflection of the Supreme. The individual 
spirit soul, who is atomic, and the Supreme, who is all- 
pervading, are not different. They are like the air in a pot 
and the air in the great sky. Therefore it is not correct to 
say that they are different. 


If this objection is raised, then the author of the sitras 
gives the following reply: 
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Sutra 22 
prakrtaitavattvam hi pratisedhati tato braviti ca bhityah 


prakrta—the topic under discussion; etavattvam— 
being like that; hi—indeed; pratisedhati—denies; 
tatah—then; braviti—says; ca—and; bhiityah—more. 


The previous statement denies that He is like them. It 
affirms that He is greater. 


Purport by Srila Baladeva Vidyabhiisana 


This passage of Sruti-Sastra does not teach that the one 
Supreme has no qualities. It teaches only that the Supreme 
is not like other persons. It teaches that the Supreme is 
superior to all others. In this way the Sruti-sastra affirms 
that the Supreme is not like other persons or things. 
The Brhad-dranyaka Upanisad’s (2.3.1) statement that 
the subtle and gross elements of the world are forms of 
the Supreme does not mean that the Supreme is like the 
things of this world. The forms of the Supreme are not 
material. Therefore it is said that the Supreme is superior 
to everything in the material world and therefore He has 
the name “the truth of the true.” That is the teaching 
here. He is more than the forms of this world. Because 
His form has no limit, therefore the Upanisad declares, 
“No. No.” That is the meaning here. The meaning is 
that the form of the Lord is not like the subtle and gross 
forms of the material world. He is not like them because 
His form is eternal and true, and therefore He has the 


152 a Vatra 


name “the truth of the true.” This is what the Sruti-Sdstra 
teaches. Then the scriptures affirm, “No person or thing 
is greater than Him.” (na hy etasmat). Because nothing is 
greater than Him, therefore He has the name “the truth 
of the true.” That is why the text here says, “no.” By this 
explanation of a small part of the Lord’s nature, the 
Lord’s nature as a whole may be understood. 

Now the word ndmadheyam will be explained. The 
Lord’s name here is satyasya satyam (the truth of the 
true). This name describes the form of the Supreme. 
Then the text declares that the Supreme is prdna. Prana 
here means, “the life of all that live.” In this way the 
Lord’s forms are superior to all others. This proves that 
the Lord’s form is better than all other forms, either 
spiritual or material. No other form is better than His. In 
the material world the material forms are of two kinds: 
subtle and gross. That the Supreme Lord’s forms are 
not material is explained in Brhad-dranyaka Upanisad 
(2.3.6). Then the text declares that the Supreme is the 
truth of life. Because both the Lord and the individual 
spirit souls are not made of the material elements, which 
begin with ether, therefore they are both called truth. 
However, unlike the individual spirit souls, the Supreme 
is not subject to the different transformations of the 
material nature, which grant and remove true knowledge 
in different circumstances. Thus the individual spirit 
soul is certainly spiritual and conscious. However, the 
Supreme Personality of Godhead is superior to the 
individual souls, for the Supreme Lord has limitless 
auspicious qualities. When they are understood, then 
devotion for the Lord naturally develops. Thus the $rutt- 


—hee— 
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Sdstra does not deny the existence of the Lord’s form, for 
in Brhad-dranyaka Upanisad (2.3.6) the Lord’s spiritual 
form was described. Only a madman would state one 
thing and then immediately contradict his own words. 
Therefore the author of the sitras says that “the Supreme 
is not like that.” The author does not say, “the Lord has 
no form at all.” Thus the proper explanation is given. 
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The Form of the Lord 
Introduction by Srila Baladeva Vidyabhiisana 


Now it will be proved that the Supreme Lord’s form is 
spiritual and not perceivable by the material senses. This 
must be so, for if the Lord were not spiritual, that is, if 
he were an ordinary, common, easily available material 
object, like a pot or something of that nature, then it is 
not possible that there should be love and devotion for 
Him. The $ruti-sdstra also affirms this, for it says: 


sac-cid-dnanda-riipaya 


“I offer my respectful obeisance’s to the Supreme 
Personality of Godhead, whose form is eternal and full of 
knowledge and bliss.” 


Sarhsaya (doubt): Is the Supreme Lord’s form spiritual, 
and thus beyond the understanding of the material 
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senses, or is it material, and thus easily seen by the 
material senses? 


Purvapaksa (the opponent speaks): The Lord’s form 
must be material, for many demigods, demons, and human 


beings have certainly seen it. 


Siddhanta (conclusion): In the following words the 
author of the sitras gives His conclusion. 


Sutra 23 
tad avyaktam aha hi 


tat—that; avyaktam—unmanifest; Gha—said; hi— 
indeed. 


Scripture says it is unmanifest. 
Purport by Srila Baladeva Vidyabhiisana 


The Lord can be seen only by spiritual senses. This is 


described in Katha Upanisad (6.9): 


na sadrse tisthati ripam asya na caksusa pasyati 
kaScanainam 


“The Supreme Lord’s form is not like that. Material 
eyes have never seen His form.” 


In Brhad-dranyaka Upanisad (3.9.26) it is said: 


> —_____ 
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agrhyo na hi grhyate 


“The Supreme Personality of Godhead is not perceived 
by material senses.” 


In the Bhagavad-gitd (8.21) it is said: 


avyakto’ksara ity uktas 
tam ahuh paramam gatim 


“They say He is unmanifest and infallible. They say 
He is the supreme destination.” 


RD vitarane 13 


The Supreme Personality of Godhead can be Seen 


Introduction by Srila Baladeva Vidyabhiisana 


Now will be revealed the truth that although the 
Supreme Lord is spiritual by nature, still He can be 
seen by those who have love, devotion, and spiritual 
wisdom. If the Supreme Personality of Godhead were 
always invisible and never to be seen, then it would not 
be possible to have love and devotion for Him. In the 
Kaivalya Upanisad (2) it is said: 


§raddha-bhakti-dhydna-yogad avaiti 


“One who has faith and devotion, and who meditates 
on Him, can see the Supreme Personality of Godhead.” 


—>sbhge— 
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In this way it is explained that a faithful devotee who 


meditates on Lord Hari attains the direct sight of Lord 
Hari. 


Samsgaya (doubt): Is the Supreme Lord seen by the 
mind or by the eyes and other senses? 


Purvapaksa (the opponent speaks): The Supreme Lord 
is seen by the mind. This is described in Brhad-dranyaka 
Upanisad (4.4.19): 


manasaivdnudrastavyam 


“The Supreme Personality of Godhead is indeed seen 
by the mind.” 


Siddhanta (conclusion): In the following words the 
author of the sitras gives His conclusion. 


Sutra 24 
api samradhane pratyaksdnumdadndbhyadm 
api—certainly; samrddhane—in worship; pratyaksa— 
by the Sruti-Sdstra; anumadnabhyam—by the smrti- 


Sastra. 


Certainly it is in worship because of the Sruti-sastra 
and smrti-Sastra. 
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Purport by Srila Baladeva Vidyabhiisana 


The word api (certainly) is used here to mock the 
Purvapaksa (opponent). When one has sincere devotion 
(samrddhane), with one’s eyes and other senses one can 
directly see the Lord. Why is that? The satra explains: 
“Because of the Sruti-sastra and smrti-sastra.” In the 


Katha Upanisad (2.4.1) it is said: 


parafici khani vyatrnat svayambhis 
tasmat paradn pasyati ndntaradtman 
kascid dhirah pratyag dtmadnam aiksad 
dvrta-caksur amrtatvam icchan 


“The Supreme Personality of Godhead made the 
conditioned souls gaze at external things and not at what 
is within the heart. A rare saint who yearns for liberation 
will look inside his heart and see the Supreme Lord 
staying there.” 


In the Mundaka Upanisad (3.1.8) it is said: 


jiadna-prasddena vigsuddha-sattvas 
tatas tu tam pasyati niskalam dhyadyamanah 


“In the course of his meditation a pure-hearted 
saint will become enlightened. Then he sees the perfect 
Supreme Lord directly.” 


In the Bhagavad-gita (11.53-54,) the Lord Himself 


declares: 
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naham vedair na tapasa 
na danena na cejyaya 
Sakya evam-vidho drastum 
drstavdn asi mam yatha 


“The form you are seeing with your transcendental 
eyes cannot be understood simply by studying the Vedas, 
nor by undergoing serious penances, nor by charity, nor 
by worship. It is not by these means that one can see Me 
as | am.* 


bhaktyd tv ananyayda Sakya 
aham evam-vidho’rjuna 

jriaturm drastum ca tattvena 
pravestum ca parantapa 


“My dear Arjuna, only by undivided devotional service 
can I be understood as I am, standing before you, and can 
thus be seen directly. Only in this way can you enter into 
the mysteries of My understanding.”* 


In this way it is proved that with the aid of devotional 
service one can see Lord Hari directly. Thus with the aid 
of the eyes and other senses one can perceive the Lord 
directly. Thus the Lord can be perceived by the senses. 
Thus the word eva (indeed) in Brhad-dranyaka Upanisad 
(4.4.19) does not hint that one cannot see the Lord with 
the aid of senses. 


Sutra 25 


prakasddi-vac cdvaisesyat 
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prakasa—fire; Gdi—beginning with; vat—like; ca— 
and; a—not; vaisesydt—with differences. 


He is (not) like fire or other things, for He has no such 
different features. 


Purport by Srila Baladeva Vidyabhiisana 


The word na (not) should be taken from a previous 
sutra (3.2.19) and placed here also. 


Here someone may object: As fire has two forms: subtle 
and gross, the subtle form invisible and unmanifest, and 
the gross form visible and manifest, so does the Supreme 
Lord also have two forms in the same way. 


If this objection is stated, then I reply: “No. It is not 
so.” Why not? The sutra explains: “Because He is not 
subtle and gross like fire.” The Brhad-adranyaka Upanisad 
(3.4.4) explains: 


asthuilam ananv ahrasvam 


“The Supreme Personality of Godhead is neither 
subtle, nor gross, nor short, nor tall.” 


In the Garuda Purana it is said: 


sthiila-suksma-vi§eso tra 
na kascit paramesvare 
sarvatraiva prakd§o’sau 
sarva-ripesv ajo yatah 
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“Because He appears everywhere and in every form, 
the distinctions of subtle and gross do not apply to the 
unborn Supreme Personality of Godhead.” 


Here someone may object: Is it not so that the Supreme 
Lord does not always appear before the devotees when 
they worship Him with devotion. For this reason it must 
be true that the Lord does not always appear when He is 
worshiped with love. 


Fearing that someone may doubt in this way, the author 
of the sitras gives the following explanation. 


Sutra 26 
prakasas ca karmany abhydsat 


prakasah—appearance; ca—and; karmani—in 
activity; abhydsdt—by repetition. 


And when the activity is repeated, then He appears. 
Purport by Srila Baladeva Vidyabhisana 
The word ca (and) is used here to dispel doubt. When 
activities like meditation and worship are repeated, then 
the Lord appears. In the Dhydna-bindu Upanisad (18) it 


is said: 


dhyana-nirmathanabhyasad 
devam pasyen nigitdhavat 
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“By repeated meditation one is able to see the Supersoul 
hidden in the heart.” 


By repeated meditation one develops love for the Lord, 
and at that time one is able to see the Lord. However, in 
the Brahma-vaivarta Purdna it is said: 


na tam Gradhayitvapi 
kascid vyakti-karisyati 
nitydvyakto yato devah 
paramatmd sanatanah 


“No one, simply by engaging in worship, can force the 
Lord to become visible. To a person who tries to force 
Him in this way, the eternal Lord is always invisible.” 


The worship described here is worship performed 
without sincere love for the Supreme Lord. 


Here someone may object: Is it not true that the 
Supreme Lord is present within everything? If He is 
present within, then it is a contradiction to say that He 
can come out. He remains within and He does not come 
out. Therefore the statement that the Supreme Lord 
comes out and becomes directly visible is a collection of 
meaningless words, words that contradict the truth that 
the Lord is always present within everything. 


If this objection is raised, then the author of the sutras 
gives the following reply. 
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Sutra 27 
ato’nantena tatha hi lingam 


atah—therefore; anantena—by the infinite; tatha— 
so; hi—indeed; lingam—evidence. 


It is so by the infinite. There is evidence. 
Purport by Srila Baladeva Vidyabhtsana 


There is evidence to support both ideas: that the 
Supreme Lord is present within everything, and that the 
Supreme Lord becomes visible to those who meditate 
on Him. The unlimited Supreme Lord, pleased by His 
devotees’ worship of Him, shows to them His own form. 
He does this by His inconceivable mercy. That should be 
accepted. How is this known? The sutra explains: “There 
is evidence.” In the Atharva Veda it is said: 


vijnidna-ghandnanda-ghana-sac-cid-dnandaika-raso 
bhakti-yoge tisthati 


“The Supreme Personality of Godhead, whose sweet 
form is eternal and full of bliss and knowledge, becomes 
visible when He is worshiped with devotion.” 


This means that by His mercy the Lord appears 
before those who worship Him with devotion. In the 
Narayanddhyatma it is said: 
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nityadvyakto’pi bhagavadn 
iksate nija-Saktitah 
tam rte paramatmanam 
kah pasyetam itam prabhum 


“Although He is always invisible, the Supreme 
Personality of Godhead becomes visible by His own 
power. Without first obtaining His mercy, who can see 
Him?” 


This means that the Lord becomes visible by His own 
wish. The Supreme Lord Himself declares (Bhagavad- 
gita 7.24): 


avyaktarn vyaktim Gpannam 

manyante mam abuddhayah 
param bhadvam ajdnanto 
mamavyayam anuttamam 


“Unintelligent men, who do not know Me perfectly, 
think that I, the Supreme Personality of Godhead, 
Krsna, was impersonal before and have now assumed 
this personality. Due to their small knowledge, they do 
not know My higher nature, which is imperishable and 
supreme.” * 


Because the Lord becomes visible in response to His 
devotees’ love; that does not mean that He is not also 
all-pervading, present within everything. He does both 
these actions by the power of His own internal potency. 
However, to those who do not love Him, He presents only 
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a reflection or a shadow of Himself. The Lord Himself 
affirms this (Bhagavad-gitd 7.25): 


naham prakasah sarvasya 
yogamayd-samavrtah 


“I am never manifest to the foolish and unintelligent. 
For them I am covered by My internal potency.”* 


Therefore, even though He is full of transcendental bliss 
and other auspicious qualities, He appears terrible and 
ferocious to those who have no love for Him. Therefore, 
to those who do not love Him He remains invisible. 
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The Lord’s Qualities are not Different from His Self 


Introduction by Srila Baladeva Vidyabhiisana 


Now will be proved the truth that the Lord’s qualities 
are not different from His self. If the Lord’s qualities 
were different from His self, then His qualities would 
be secondary and unimportant, and thus love for the 
Lord, love inspired by those qualities, would also become 
secondary and unimportant. However, love for the Lord 
is not secondary and unimportant. It is clearly seen that 
love for the Lord is of the greatest importance. The Lord’s 
qualities are described in the $ruti-Sastra: 


vijndnam dnandam brahma 


a 
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“The Supreme Personality of Godhead is full of 
knowledge and bliss.” 


yah sarva-jriah sarva-vid 


“The Supreme Personality of Godhead is all- 
knowing.” 


dGnandam brahmano vidvan 


“A wise man knows that the Supreme Personality of 


Godhead is full of bliss.” 


Samsaya (doubt): Is the worshipable Supreme Truth 
the actual qualities of bliss and knowledge themselves, 
and thus impersonal, or is the Supreme Truth a person 
who possesses the qualities of bliss and knowledge?” 


Pirvapaksa (the opponent speaks): Because both ideas 
are described in the scriptures, it is not possible to come 


to a final conclusion. 


Siddhanta (conclusion): In the following words the 
author of the sutras gives His conclusion. 


Sutra 28 
ubhaya-vyapadesat tv ahi-kundala-vat 
ubhaya—of both; vyapadesat—because of the 


description; tu—indeed; ahi—the snake; kundala— 
and the coils; vat—like. 


—>$ege-—- 
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Because indeed there is description of both, He is like 
a snake and its coils. 


Purport by Srila Baladeva Vidyabhisana 


The Supreme Personality of Godhead is the qualities of 
knowledge and bliss themselves, and He is also a person 
who possesses the qualities of knowledge and bliss. He is 
like a snake and its coils. As a snake both is and possesses 
its coils, so the Supreme Personality of Godhead both 
is and possesses His qualities. How is this known? The 
sutra explains: “Because there is description of both.” 
The Sruti-Sastra describes both. That is the meaning. 
The word tu (indeed) here hints that the passages of the 
Sruti-sastra have a single meaning. The meaning here is 
that the Lord is inconceivable. The Lord is not divided. 
It is not that these two kinds of explanations of the 
scriptures mean that one part of the Lord has one nature 
and another part of Him has a different nature. He is not 
divided into parts in that way. 


Sutra 29 
prakasasrayavad v4 tejastvat 


prakasa—of light; d$raya—the shelter; vat—like; 
va—or; tejastvat—because of being splendid. 


Or, because He is effulgent, He is like an abode of light. 
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Purport by Srila Baladeva Vidyabhiisana 


Because the Supreme Personality of Godhead is 
effulgent, that is to say because He is full of consciousness, 
therefore He is the abode of light. That is the conclusion. 
As the effulgent sun is the abode of light, so the all- 
knowing Supreme Personality of Godhead is the abode 
of knowledge. That is the meaning. The word tejah is 
defined to mean either “the destroyer of ignorance” or 
“the destroyer of darkness”. 


Sutra 30 
pirvavad va 
purva—past; vat—as; vad—or. 
Or, as the past. 
Purport by Srila Baladeva Vidyabhisana 
As it is said that time both possesses the past and 
also is the past itself, so the Supreme both possesses 
knowledge and bliss and also is knowledge and bliss. 
Thus the Supreme is both the quality and the possessor 
of the quality. In the Brahma Purdna it is said: 
dnandena tv abhinnena 
vyavaharah prakdsavat 


purvavad va yatha kalah 
svavecchedakatam vrajet 
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“As the sun is not different from its light, or time is 
not different from its quality of the past, so the Supreme 
is not different from His bliss.” 


In this series of analogies (sutras 28-30), each analogy 
is more subtle than the one before it. 


Sutra 31 
pratisedhdc ca 
pratisedhat—because of denial; ca—also. 
Also because it is denied. 
Purport by Srila Baladeva Vidyabhiisana 


The word ca (also) is used here for emphasis. In the 


Katha Upanisad (2.4.11 and 14) it is said: 


manasaivedam aptavyam 
neha nanasti kificana 

mrtyoh sa mrtyum apnoti 
ya iha ndneva pasyati 


“A pure heart can understand that the Lord and 
His attributes are not different. He who sees them as 
different travels from death to death.” 


yathodakam durge vrstarn 
parvatesu vidhdvati 
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evam dharman prthak pasyams 
tan evdnuvidhdavati 


“One who thinks the Lord and His attributes are 
different falls into hell, as rainwater glides down a 
mountain peak.” 


In the Ndrada-pajicaratra it is said: 


nirdosa-piirna-guna-vigraha dtma-tantro 
niscetanatmaka-Sarira-gunai§ ca hinah 

ananda-matra-kara-padda-mukhodaradih 
sarvatra ca svagata-bheda-vivarjitatma 


“The Supreme Personality of Godhead is independent, 
faultless, filled with virtues, not residing in a material 
body, untouched by the modes of nature or a material 
body fashioned of inanimate matter, but still possessing 
a face, belly, hands, feet and other features of a spiritual 
body filled with bliss. He is not different from His various 
limbs, features, and qualities.” 


Because in this way the scriptures deny that the Lord 
is different from His attributes, therefore the Lord is 
not different from His attributes. Therefore the word 
bhagavan (the all-opulent Supreme Lord) is defined in 
terms of the Lord’s knowledge and other attributes. In 
the Visnu Purdna it is said: 


jriadna-sakti-balaigvarya- 
virya-tejamsy aSesatah 
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bhagavac-chabda-vacyani 
vind heyair gunadibhih 


“The word bhagavan means ‘He who has all knowledge, 


strength, wealth, power, heroism, and splendor, but no 
faults.’” 


Although the Lord and His attributes are actually one, 
they are spoken of as being two in the same way that a body 
of water and its waves are spoken of as being two. The 
Lord is blissful. He is also bliss itself. Therefore His form 
is full of bliss. Because the Lord’s activities are eternal, 
therefore the Lord’s form is also eternal. However, for the 
sake of ordinary dealings, a pretended distinction is made 
between the Lord and His attributes, even though there 
is in truth no distinction at all. If this is not done, then it 
would not be possible to speak sentences like, “Existence 
exists,” “Time is always,” and “Space is everywhere;” 
statements that are useful in ordinary discourse. Nor 
are statements like, “Existence exists,” foolish illusions. 
They are meaningful statements, as the sentence, “The 
jar exists,” is a meaningful statement. These statements 
are not metaphors like the sentence, “Devadatta is a 
lion,” for the statement, “Existencé does not exist,” can 
never be truthfully said. Nor do these statements hint 
that attributes do not exist, for in the previously stated 
example of water flowing from a mountain peak there are 
certainly attributes. However, the idea that the Supreme 
Lord is different from His attributes is certainly denied 
here. In this way the Supreme Personality of Godhead is 
not different from the attributes He possesses. 


 -+#«— 
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The Supreme Personality of Godhead 
Experiences the Highest Bliss 


Introduction by Srila Baladeva Vidyabhiisana 


Now will be described the truth that the bliss and 
other attributes of the Lord are all of the highest nature. 
If the bliss and other attributes of the individual spirit 
souls were equal to the bliss and attributes of the Lord, 
love and devotion for the Lord would not be possible. 


Visaya (the subject to be discussed): Now will be 
discussed the texts that describe these attributes of the 
Lord. 


SamSaya (doubt): Are the bliss and other attributes 
of the Supreme Lord greater than the bliss and other 
attributes of the individual spirit souls, or are they not 
greater than them? 


Pirvapaksa (the opponent speaks): Because the bliss 
of the Supreme Personality of Godhead is described in 
the same terms used to describe the ordinary bliss of the 
material world, therefore the Lord’s bliss is not greater. 
After all, when one speaks the word “jar,” one doesn’t 
mean something greater than a jar. 


Siddhanta (conclusion): In the following words the 
author of the sitras gives His conclusion. 
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Sutra 32 


param atah setinmdna-sambandha-bheda- 


vyapadesebhyah 
param—greater; atah—than this; setu—of a bridge; 
unmdadna—immeasurable; sambandha—relationship; 
bheda—difference; vyapadesebhyah—from the 
descriptions. 


It is greater because of the statements about a bridge, 
immeasurability, a relationship, and a difference. 


Purport by Srila Baladeva Vidyabhiisana 


The bliss and other attributes of the Supreme 
Personality of Godhead are greater than the bliss and 
attributes of the individual spirit souls. Why is that? The 
sitra declares: “because of the statements about a bridge, 
immeasurability, a relationship, and a difference.” The 
statement about a bridge is given in the Chdndogya 
Upanisad (8.4.1), where the bliss of the Supreme Lord is 


described in these words: 
esa setur vidhrtih 
“It is the highest bridge.” 


The statement about immeasurability is given in the 


Taittirtya Upanisad (2.4.1): 


yato vaco nivartante 


bee 
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“Unable to describe the immeasurable bliss of the 
Supreme Personality of Godhead, words return and 
become silent.” 


The statement about a relationship is given in the 


Brhad-adranyaka Upanisad (4.3.32): 
etasyaivdnandasyanyani bhitdni mdtram upajivanti 


“The bliss of the Supreme Personality of Godhead is 
the highest. All others experience only a small portion of 
that bliss.” 


The statement about a difference is given in the 
following words: 


anyaj Jiadnam tu jivanam 

anyaj Jidnam parasya ca 
nityanandavyayam piirnam 

param jriadnam vidhiyate 


“The knowledge possessed by the individual spirit 
souls is one thing and the knowledge possessed by the 
Supreme Personality of Godhead is another. The perfect, 
complete, blissful, and immutable knowledge possessed 
by the Supreme Personality of Godhead is higher.” 


The bliss and other attributes described in these 
statements are not at all like the ordinary bliss and other 
attributes found in this world. 
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Here someone may object: Still, what is described with 
the word “jar” cannot really be different from a jar. 


To answer this objection the author of the sitras 
speaks the following words. 


Sutra 33 
samanyat tu 
samanyat—because of resemblance; tu—but. 


But because of a common quality. 
Purport by Srila Baladeva Vidyabhisana 


The word tu (but) is used here to dispel doubt. As 
the word “jar” is used to describe many different kinds 
of jars, which all have a single quality of “jarness” in 
common, so the word “bliss” describes many different 
kinds of ordinary and extraordinary bliss, which all have 
a single quality of “blissness” in common. However the 
different kinds of bliss and other attributes are not alike 
in all respects. Therefore it is said: 


para-jridnamayo’sadbhir 
ndma-jaty-ddibhir vibhuh 
na yogavan na yukto’bhiin 

naiva parthiva yoksyati 


“The Supreme Personality of Godhead has the highest 
transcendental knowledge. He never is, was, or will be 
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touched by the temporary names and forms of the material 
world.” 


It this way it is demonstrated that the knowledge 
possessed by the Supreme Personality of Godhead is 
superior to the knowledge possessed by the individual 
spirit souls. 


Here someone may object: If the Supreme Personality 
of Godhead is actually superior to the individual spirit 
souls and to the inanimate material world, then why does 
the Chandogya Upanisad (3.14.1) declare: 


sarvam khalv idam brahma taj jalan iti §anta updsita 


“Everything is the Supreme. Everything is manifested 
from Him. A peaceful sage should worship Him.” 


In the following words the author of the sitras answers 
this objection. 


Sutra 34 
buddhy-arthah pada-vat 


buddhi—of understanding; arthah—for the purpose; 
pada—foot; vat—like. 


It is for understanding, like the word “foot.” 
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Purport by Srila Baladeva Vidyabhiisana 


This teaching is meant to increase understanding. 
The understanding here is that everything belongs to 
the Supreme Personality of Godhead. This is like the 
explanation of the word “foot” in the scriptures. In the 


Rg Veda (10.90.3) it is said: 
pado’sya visva bhitani 
“The entire material universe is His one foot.” 
By understanding that the entire material universe 
is a single foot of the Supreme, a person no longer hates 
anyone, and then his heart becomes devoted to the Lord. 


This does not mean, however, that one should become 


attracted to everything, for that would bewilder the 
intelligence. 
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The Supreme is not Devoid of Variet 


Introduction by Srila Baladeva Vidyabhiisana 


Now will be explained the truth that because there 
is a great variety of kinds of love and devotion for Him, 
worshipable Lord Hari assumes a great variety of forms. 
If this were not so then many kinds of love for the Lord 
would be thwarted. These many forms of the Lord are all 
beginningless and eternal. In the sruti-sdstra it is said: 
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eko’pi san bahudha yo’vabhati 
“Although He is one, He appears in many forms.” 


Thus the one Supreme Personality of Godhead appears 
eternally in many different places. 


SamSsaya (doubt): Are there varieties of greater and 
lesser in these forms, or not? 


Pirvapaksa (the opponent speaks): Because these 
forms are all equally the Supreme Lord, therefore they 


are all the same and they are not different. 


Siddhanta (conclusion): In the following words the 
author of the sitras gives His conclusion. 


Sutra 35 


sthdna-visesat prakasadi-vat 


sthana—of places; visesat—from the variety; 
prakasa—light; ddi—beginning with; vat—like. 


Like light and other things, so He also is different in 
different places. 


Purport by Srila Baladeva Vidyabhisana 


Although the Supreme Personality of Godhead is one, 
nevertheless, in different places and before different 
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devotees He manifests different kinds of opulence, 
power, and sweetness. In this way, in the presence of 
devotees in the various mellows, such as the mellows 
of peacefulness, servitude, and friendship, the Lord 
manifests many different kinds of forms. He does this in 
the same way as light or other things also manifest many 
different kinds of forms. As the light of a lamp appears 
clear or red when reflected from crystals or rubies set 
in a temple’s walls, and as sound, although originally 
one, appears different when sounded by a conchshell, 
mrdanga, flute, or other musical instrument, so the 
Supreme Personality of Godhead manifest sweetness and 
other attributes according to the different circumstances. 
That is the meaning. When the Lord manifests His great 
opulence, He is worshiped by the rules and regulations 
of vidhi-bhakti. That manifestation is compared to the 
light reflected from crystal. When the Lord manifests 
His great sweetness, He is worshiped by the spontaneous 
love of ruci-bhakti. That manifestation is compared to 
the light reflected from rubies. In this way, the Lord’s 
many manifestations in different abodes and in relation 
to the different kinds of devotion of different kinds of 
devotees are basically of these two kinds (opulence and 
sweetness). 


Sitra 36 
upapates ca 
upapateh—because of reasonableness; ca—also. 


Also because it is reasonable. 


het 


et aid 179 


Purport by Srila Baladeva Vidyabhiisana 


This is also described in Chadndogya Upanisad (3.14.1), 


which explains: 
“As one has faith in the Lord, so one is rewarded.” 


It is not otherwise. As there are different kinds of love 
for the one Supreme Lord, so the one Lord expands into 
many different forms. 
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The Lord is the Highest 


Introduction by Srila Baladeva Vidyabhisana 


Now will be explained the truth that the Supreme Lord 
is the highest. If anyone were superior to the Supreme 
Lord, then it would not be possible to develop love and 
devotion to Him. Svetasvatara Upanisad (3.4) clearly 
states that the Lord is the greatest. However, Svetdsvatara 
Upanisad (3.10) describes something superior to the 
Supreme Lord. 


Sarnsaya (doubt): Is there a person or thing greater 
than the worshipable Supreme Lord, or is there not? 


Pirvapaksa (the opponent speaks): There is something 


greater than the Supreme Lord. This is clearly described 
in Svetasvatara Upanisad (3.10). 
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Siddhanta (conclusion): In the following words the 
author of the sittras gives His conclusion. 


Sutra 37 
tathadnya-pratisedhat 


tathad—so; anya—of another; pratisedhat—because 
of the denial. 


It is so, for another is denied. 
Purport by Srila Baladeva Vidyabhiisana 
Nothing is greater than the Supreme Personality of 
Godhead. Why is that? The sutra explains: “for another 


is denied.” In the Svetasvatara Upanisad (3.9) it is said: 


yasmat param ndparam asti kificid 
yasmdn naniyo na jyayo ‘sti kificit 


“There is no truth superior to that Supreme Person, 
because He is the supermost. He is smaller than the 
smallest, and He is greater than the greatest.”* 


In this way the scriptures deny the existence of 
anything greater than the Supreme Lord. That is the 


meaning here. In Svetasvatara Upanisad (3.8) it is said: 


vedaham etam purusam mahantam 
dditya-varnam tamasah parastat 
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tam eva viditvati mrtyum eti 
ndnyah panthah vidyate’yandya 


“I know that Supreme Personality of Godhead who 
is transcendental to all material conditions of darkness. 
Only he who knows Him can transcend the bonds of 
birth and death. There is no way for liberation other than 
knowledge of that Supreme Person.”* 


After thus teaching that no path but knowledge of 
the Supreme Person leads to liberation, the SvetaSvatara 


Upanisad (3.9) explains: 
yasmat param naparam asti 


“There is no truth superior to that Supreme 
Person.” 


In this way is proved that there is no truth superior 
to the Supreme Lord. In Svetasvatara Upanisad (3.10) it 
is said: 


tato yad uttarataram 
tad ariipam anadmayam 
ya etad vidur amrtds te bhavanty 
athetare duhkham evapi yanti 


“Those who know that the Supreme Personality of 
Godhead is greater than the greatest, and has no material 
body and no faults, become immortal. Those who do not 
know Him suffer.” 
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In this way the scriptures declare that there is no 
truth superior to the Lord. In this way the false idea of 
our opponent is disproved. In Bhagavad-gita (7.7), the 
Supreme Lord Himself declares: 


mattah parataram ndnyat 
kificid asti dhanafijaya 


“O conqueror of wealth, there is no truth superior to 


Me.”* 
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The Lord is All-pervading 


Introduction by Srila Baladeva Vidyabhiisana 


Now, to show that the object of worship is always 
nearby, the truth that the Supreme Lord is all-pervading 
will be described. Otherwise, if the Supreme Lord were 
not always nearby, then there would not be enthusiasm 
to love the Lord, and love for the Lord would become 
slackened. In the Gopdla-tapani Upanisad it is said: 


eko vaSi sarva-gah krsna idyah 


“Lord Krsna, the supreme controller and the supreme 
object of worship, is present everywhere.” 


Sarhgaya (doubt): Is Lord Hari, the supreme object of 
meditation, all-pervading, or does He stay only in one 
place? 


BOR 
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Parvapaksa (the opponent speaks): Because the Lord 
is of moderate height, and because He stays aloof from 
the material world, the Lord cannot be everywhere and 
does not go to every place. Therefore the Lord is not all- 
pervading. 


Siddhanta (conclusion): In the following words the 
author of the sitras gives His conclusion. 


Sutra 38 
anena sarvagatatvam ayadma-sabdadibhyah 


anena—by Him; sarva—everywhere; gata—going; 
tvam—the state of being; ayama—all-pervasiveness; 
sabda—Sruti-sastra; adibhyah—beginning with. 


He is everywhere, for the Sruti-sastra and other 
scriptures declare that He is all-pervading. 


Purport by Srila Baladeva Vidyabhiisana 


Even though His form is of a moderate height, the 
Supreme Personality of Godhead is all-pervading. Why 
is that? The sutra explains: “the §ruti-Sdstra and other 
scriptures declare that He is all-pervading.” Here the word 
ayama means “all-pervading.” The word ddi (beginning 
with) here means “because He has inconceivable 
potencies.” 

In the Gopdla-tadpani Upanisad it is said: 
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eko vasi sarva-gah krsna idyah 


“Lord Krsna, the supreme controller and the supreme 
object of worship, is present everywhere.” 


In the Taittiriya Aranyaka it is said: 


yac ca kificij jagat sarvarn 
drsyate Sriyate’pi va 

antar bahi§ ca tat sarvarn 

vyapya nadrdayanah sthitah 


“Lord Narayana is present everywhere. He is within 
and without everything. He is within everything that has 
ever been seen or heard.” 


In this way it is declared that, even though He has 
a form of moderate height, the Supreme Personality 
of Godhead is certainly all-pervading. Because of His 
inconceivable potencies, the Lord is greater than all, 
and He is present everywhere, even though His form is 
of a moderate height. In Bhagavad-gita (9.4 and 5), the 
Supreme Lord Himself declares: 


mayd tatam idam sarvam 
jagad avyakta-mirtina 

mat-sthdni sarva-bhitani 

na caham tesv avasthitah 


na ca mat-sthdni bhitani 
pasya me yogam aisvaram 
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“By Me, in My unmanifested form, this entire universe 
is pervaded. All beings are in Me, but I am not in them. 
And yet everything that is created does not rest in Me. 
Behold My mystic opulence!”* 


Because the Supreme Lord is different from matter, 
does not mean that He cannot be all-pervading within 
the material world, for the §ruti-sastra clearly declares 
that He is certainly present within and without. The 
scriptures also affirm that as oil is present in sesame 
seeds and as butter is present in yogurt, so the Supreme 
Lord is present everywhere. In this way it is proved that 
worshipable Lord Hari is present everywhere. This is 
clearly shown in His Damodara pastime. Even though 
He was a small child, still He displayed His power of 
being all-pervading. 
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The Supreme Lord Awards the Fruits of Action 


Introduction by Srila Baladeva Vidyabhiisana 


Now will be described the truth that the Supreme 
Lord awards all the fruits of action. Otherwise, if He 
did not award the fruits of action, or if He awarded only 
some of the fruits of action, because of His miserliness it 
would be difficult to develop love for Him. In the Pragna 


Upanisad (3.7) it is said: 
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punyena punyam lokam nayati 


“The Supreme Lord takes the pious to the world of 
the pious.” 


SamSsaya (doubt): Are the pious results that begin 
with entrance into Svargaloka attained by performing 
yajfias and other pious deeds, or are they attained by the 
sanction given by the Lord? 


Pirvapaksa (the opponent speaks): These results are 
caused by performance of yajfias and other pious deeds. 


The Supreme Lord has nothing to do with it. 


Siddhanta (conclusion): In the following words the 
author of the sitras gives His conclusion. 


Sitra 39 
phalam ata upapatteh 


phalam—fruit; atah—from Him; upapatteh—because 
it is reasonable. 


The result is from Him, for that is reasonable. 
Purport by Srila Baladeva Vidyabhisana 
The attainment of Svargaloka and other pious benefits, 


benefits attained by performing yajfias and other pious 
deeds, are actually awarded by the Supreme Lord Himself. 
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Why is that? The sitra explains: “for that is reasonable.” 
In this way it is shown that the eternal, all-knowing, 
all-powerful, and supremely generous Lord, when He is 
worshiped by the performance of yajfias and other pious 
deeds, after some time has elapsed, grants the rewards of 
these pious deeds. The deeds themselves, which are only 
inert matter and which perish in a moment as soon as 
they are performed, do not grant these rewards. That is 
the meaning. 
In the next sutra the author gives the proof of this. 


Sutra 40 
Srutatvac ca 


Srutatvat—because of being described in the $ruti- 
§dstra; ca—also. 


Also because it is affirmed by the Sruti-sastra. 
Purport by Srila Baladeva Vidyabhiisana 
In the Brhad-dranyaka Upanisad (3.9.28) it is said: 
vijndnam dnandam brahma ratir datuh pardyanam 
“The Supreme Personality of Godhead is full of 
knowledge and bliss. It is He who gives the fruits of 


actions to those who perform yajfias.”’ 


In the Brhad-dranyaka Upanisad (4.4.24) it is also 


said: 


ee 
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sa va esa mahdn aja Gtma annddo vasu-danah 


“The unborn Supreme Personality of Godhead gives 
the fruits of work.” 


These two passages explain that the Supreme Lord 
gives the fruits of action. The word datuh means “of the 


performer of yajfia”, and rdtih means “the giver of the 
results.” 


Sutra 41 
dharmam jaiminir ata eva 


dharmam—piety; jaiminih—Jaimini; atah—from 
Him; eva—indeed. 


Jaimini affirms that piety comes from Him. 
Purport by Srila Baladeva Vidyabhiisana 
Jaimini holds that piety comes from the Supreme Lord. 
The pious deed that gives an auspicious result itself comes 
from the Supreme Lord. In the Kausitaki Upanisad (3.8) 
it is said: 
esa eva sadhu karma karayati 


“The Lord engages the living entity in pious 
activities.”* 


oo 3-c/ada 2 189 


According to Jaimini, the Supreme Lord does not give 
the results of actions, either directly or indirectly. The 
Lord creates only the actions themselves and the results 
are given by the actions. 

Here someone may object: Is it not so that actions 
are over in a moment, whereas there is often a great 
lapse of time before actions bear their karmic result? If 
the actions quickly cease to exist they cannot create the 
karmic results, for something that has ceased to exist 
cannot create something new. 


To this objection Jaimini may reply: No. It is not 
so. Even though the action itself comes to an end, it 
leaves behind a potential result. Only when this result 
is fulfilled is the action actually completed. Even if there 
is a considerable lapse of time, the action itself gives the 
result to the person, a result appropriate to that particular 
action. Thus actions are the givers of results. 


In the following words, Srila Vyasadeva, the author of 
the sutras, gives His opinion. 


Sutra 42 
pitrvarn tu badardyano hetu-vyapadesat 
purvam—previous; tu—but; bdadardyanah— 
Vyasadeva; hetu—of the cause; vyapadesat—from the 


description. 


But Vyasadeva holds the previous view, for the Lord 
is described as the cause. 


hie 
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Purport by Srila Baladeva Vidyabhisana 


Here the word tu (but) is employed to dispel doubt. 
Vyasadeva holds the previous view, that the Supreme 
Personality of Godhead awards the fruits of action. Why 
so? The sutra explains: “for the Lord is described as the 
cause.” In the Pragna Upanisad (3.7) it is said: 


punyena punyamn lokam nayati papena papam 


“The Supreme Lord takes the pious to the world of the 
pious and the sinful to the world of the sinful.” 


In this way the scriptures teach that the Supreme 
Lord awards the results of action. That is the meaning. 
Because they already have ceased to exist, the actions 
themselves cannot be the cause of the karmic results. 
Also, it is the Supreme Lord Himself who is the creator 
of karma, for the scriptures say: 


dravyam karma ca kalas ca 


“The Supreme Personality of Godhead is creator of 
matter, karma, and time. 


In this way it is proved that the Lord is the creator of 
karma. The idea that actions leave behind a potential 
result is a lame and foolish idea. Actions are inanimate 
and unconscious. They are like a block of wood or a 
stone and therefore have no power to award the results 
of actions. Also, the Sruti-sastra never describes them as 
awarding the results of actions. 
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Here someone may object: Is it not so that the demigods 
are worshiped in the performance of yajfias and it is 
the demigods themselves who give the results of these 
yajrias. 


If this is said, then I reply: It is by the sanction of 
the Supreme Lord that the demigods are able to give 
these results. This is clearly described in the Antaryami 
Brahmana. Therefore the Supreme Personality of 
Godhead Himself awards the results of actions. The 
lotus-eyed Supreme Lord Himself affirms this in the 
following words (Bhagavad-gita 7.21-22): 


yo yo yam yam tanum bhaktam 
§raddhayarcitum icchati 
tasya tasyacalam sraddhadm 
tam eva vidadhamy aham 


“I am in everyone’s heart as the Supersoul. As soon 
as one desires to worship some demigod, I make his faith 
steady so he can devote himself to that particular deity.* 


sa tayd §raddhaya yuktas 
tasyarddhanam ihate 

labhate ca tatah kamdn 
mayaiva vihitdn hi tan 


“Endowed with such a faith, he endeavors to worship a 
particular demigod and obtain his desires. But in actuality 
these benefits are bestowed by Me alone.’’* 
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In this way worshiped by the performance of yajfia, 
the Supreme Lord Himself gives the auspicious results to 
the worshiper. When He is thus pleased by devotion, the 
Supreme Lord will give everything, even Himself to His 
devotee. This will be described later on with quotes from 
the Sruti-Sastra. 


Thus, in these two padas has been seen: 1. The fault of 
the material world, which is an abode of many sufferings, 
beginning with repeated birth and death, 2. The faultless 
glories of the Lord, 3. The Lord’s being the controller of 
all, 4. The Lord’s form of pure spirit, and 5. The Lord’s 
being not different from His attributes. By hearing of 
these things one develops a great thirst to attain the 
Lord’s association and a great disgust for all that is far 
from the Lord. In this way one comes to attain the Lord. 
That is what was revealed in these two padas. 


OF rocsction 


by Srila Baladeva Vidyabhiisana 


parayd nirasya ma@yam guna- 

karmadini yo bhajati nityam 

devas caitanya-tanur manasi 

mamdsau parisphuratu krsnah 


“May Lord Krsna, who with the aid of His transcendental 
potency pushes aside the influence of maya, who has a host 
of transcendental virtues eternally, who enjoys eternal 
transcendental pastimes, and who has now appeared as 
Sri Caitanya Mahaprabhu, appear in my heart.” 


In this pada will be revealed the way of worshiping 
the Lord’s transcendental attributes. As in a vaidirya 
jewel many splendid colors are always manifest, so in 
the Supreme Personality of Godhead many different 
transcendental forms, all perfect and without beginning, 
are also manifest eternally. Understanding that the 
Supreme Personality of Godhead, who is supremely 
perfect, complete, and pure, has many different forms, a 
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devotee becomes attracted to one of the Lord’s forms and 
directs his worship to that form. If the various scriptures 
describe transcendental virtues present in that form of 
the Lord, all those virtues may also be ascribed to that 
single chosen form. Thus a person who worships the 
Supreme Personality of Godhead as present in His powers 
and opulences, such as the mind and the other powers 
of the world, should review the scriptures’ descriptions 
of the various qualities of these forms, but not of other 
forms of the Lord. 

Others, however, speak in the following way: The one 
Supreme Personality of Godhead assumes different forms, 
as an actor assumes different roles on the stage. In this 
way the Lord has many different names and abodes. For 
this reason all the qualities and pastimes of the different 
forms of the Lord, as described in the scriptures, may be 
ascribed to any one of the Lord’s forms. 


Here someone may object: Is it not so that many of the 
qualities of many of the Lord’s forms, qualities described 
in the scriptures, cannot be properly ascribed to all of 
the Lord’s forms? Is it not so that sweetness, opulence, 
peacefulness, austerity, ferociousness, and other qualities 
may be mutually contradictory, and it may also be 
contradictory to ascribe the features of having a horn, 
tail, mane, tusk, or other features appropriate to the Lord’s 
forms like Varaha and others to the Lord’s humanlike 
forms, which carry a flute, conchshell, bow, arrows, and 


other paraphernalia? Therefore in the Mahabharata it is 
said: 
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yo nyathd santam dtmadnam 
anyatha pratipadyate 
kirn tena na krtam padparn 
caurendtmdpaharina 


“A person who ascribes to the Supreme Lord qualities 
that the Lord does not actually possess is a thief who robs 
himself. Does he not sin with his words?” 


Therefore, because of both the injunction of smrti- 
Sastra and the experience of the wise sages, one should 
not ascribe the qualities of one of Lord’s forms to another 
of the Lord’s forms. 


If this is said, then the following reply may be given: 
The qualities of one of Lord’s forms may be ascribed 
to another of the Lord’s forms only when the qualities 
are appropriate to that particular form. Ascribing the 
qualities of one of Lord’s forms to another of the Lord’s 
forms is of two kinds: 1. cintana, and 2. dhi-mdatra. Those 
who perform the first kind of meditation are called 
sva-nistha, and those who perform the second kind of 
meditation are called ekdnti. In the next pada three kinds 
of wise devotees, headed by the sva-nistha devotees, will 
be described. The sva-nistha devotees have equal love for 
all the Lord’s forms. They see all the qualities of all the 
Lord’s forms present equally in each of the Lord’s forms. 
They do not see anything improper in ascribing many 
contradictory qualities to each of the Lord’s forms. They 
consider that the Lord by His great potency may possess 
many mutually contradictory qualities, just as a vaidirya 
jewel may display many different colors. 
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The ekdnti devotees, who are divided into two groups: 
parinisthita and nirapeksa, do not have equal love for all 
the Lord’s forms. They meditate only on the qualities of 
one form of the Lord, the form they have chosen. They 
see the qualities of this form alone. Even though they are 
well aware of the Lord’s other forms, they do not meditate 
or gaze upon them. On His part, the Lord generally does 
not reveal His other forms to these devotees. This will 
be reveled in another adhikarana. As for the passage 
quoted from the Mahabharata, its true meaning is that 
it is a rebuke hurled at the impersonalists, who claim 
that the Supreme is consciousness and nothing else. The 
truth that the Supreme certainly does have qualities, 
and therefore the Lord’s qualities should be sought out 
by those who seek liberation, is described in Chadndogya 
Upanisad (8.1.1-6). It is also said, in the ‘Taittiriya 
Upanisad (2.4.1): 


anandam brahmano vidvan 
na bibheti kutascana 


“He who knows that the Supreme Personality of 
Godhead is full of bliss never fears anything.” 


This means that those who understand the qualities of 
the Supreme become free of fear. In this way the scriptures 
affirm that the Supreme certainly does have qualities. 
The impersonalists claim that the Lord’s qualities are 
either falsely ascribed to Him or else are accepted only 
because of the material traditions of this world. However, 
because many of these qualities are present in the Lord 
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alone and no one else, it cannot be said that these 
qualities are falsely ascribed to the Lord, and because the 
revelation of scripture does not describe them as such, 
it also cannot be said that the qualities of the Lord are 
accepted only because of the material traditions of this 
world. Those who claim that the qualities of the Lord 
are imagined to facilitate worship of the Lord, as in the 
statement, “Imagining the goddess of speech to be a 
cow, one should worship her,” are all fools. Their idea is 
destroyed by the simple statement of the scriptures: 


satyam etyopasita 


“Approaching the Supreme Reality, one should worship 
Him.” 


Even the impersonalists, in their commentaries on 
sttras 3.3.12 and 3.3.38, affirm that the Supreme is bliss 
and there is no difference between the individual souls 
and the Supreme. In this way they accept the idea that 
the qualities of the worshipable Supreme are real and not 
metaphors. When the scriptures say that the Supreme 
has no qualities (nirguna), the intention is that He has 
no material qualities. Because it is clearly stated that the 
Lord is not different from His qualities, this objection 
of the impersonalists should not be taken seriously. For 
the purpose of meditation, the Lord’s qualities should 
be understood to be of two kinds: angi-nistha (general 
qualities) and anga-nistha (features of the Lord’s form). 
It is said that one may collect from all the different parts 
of the Vedas descriptions of the Lord’s qualities. 
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The Lord should be Sought 


Introduction by Srila Baladeva Vidyabhisana 


Visaya (the subject to be discussed): To understand 


the Lord’s qualities one should search all the texts of the 
Vedas. 


SamSaya (doubt): Should one learn about the Supreme 
by studying the branch (sakha) of Vedic texts in one’s 
own community, or should one study all the branches of 


the Vedas? 


Purvapaksa (the opponent speaks): Because all the 
branches of the Vedas are different, one should study 
only one’s own branch of the Vedas. 


Siddhanta (conclusion): In the following words the 
author of the siitras gives His conclusion: 


Sutra 1 
sarva-vedanta-pratyayam codanddy-avi§sesat 
sarva—all; veda—Vedas; anta—end; pratyayam— 
meaning; codana—injunctions; ddi—beginning with; 


avisesdt—because of not being different. 


Because the Vedic injunctions and all other sources 
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of real knowledge are not genuinely different, therefore 
knowledge of Him is the conclusion of all the Vedas. 


Purport by Srila Baladeva Vidyabhisana 


The word anta (end) here means “conclusion.” The 
word anta is also used in this way in Bhagavad-gita 


(2.16): 
ubhayor api drsto’ntah 


“This they have concluded by studying the nature of 
both.”’* 


Thus knowledge of the Supreme Personality of Godhead 
is the final conclusion taught by all the Vedas. Why is 
that? The sitra explains: “because the Vedic injunctions 
and all other sources of real knowledge are not genuinely 
different.” The “other sources of real knowledge” here 
refers to logic. In the Brhad-dranyaka Upanisad (1.4.7) 
it is said: 


. Atmety evopasita 
“One should worship the Supreme.” 


These words, as well as the promptings of logic, confirm 
the truth that these statements and many others like 
them in passages of all the Vedas, all describe the same 
Supreme Lord. The same Supreme Lord is described in 
the same way in the Kanva, Madhyandina, and other 
recensions of the Vedas. 
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Here someone may object: In one part of the Vedas 


(Brhad-dranyaka Upanisad 3.9.28) it is said: 
vijidnam dnandam brahma 
“The Supreme is knowledge and bliss.” 


However, in another part of the Vedas (Mundaka 
Upanisad 1.1.9) it is said: 


yah sarva-jfnah sarva-vit 
“The Supreme knows everything.” 
Because in this way each branch of the Vedas speaks 
differently of the Supreme, they do not all describe the 


same object as the Supreme. 


If this is said, the author of the sitras gives the following 
reply. 


Sitra 2 
bheddd iti cen naikasyadm api 


bhedat—because of difference; iti—thus; cet—if; 
na—not; ekasyam—in one; api—also. 


If it is said, “because they are different,” then I reply, 
“It is not so, for it is also in one.” 
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Purport by Srila Baladeva Vidyabhiisana 
It is not so. That is so because these differences are 
seen even within the same branch of the Vedas. An 
example of this is the Taittiriya Upanisad, which gives 
the following two statements. 


Satyam jrianam anantam brahma 


“The limitless Supreme is both knowledge and 
truth.” 


dnando brahma 
“The Supreme is bliss.” 


In this way the many different branches of the Vedas 
describe the same form of the Supreme Lord. They do 
not contradict each other at all. 


Sitra 3 
svadhydayasya tathatvena hi samdacare’dhikarac ca 
svadhyadyasya—of Vedic study; tathatvena—by being 
so; hi—indeed; samdcare—in Vedic rituals; adhikadrat— 


because of being qualified; ca—also. 


Because of being qualified to study the Vedas and to 
perform rituals. 
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Purport by Srila Baladeva Vidyabhiisana 
In the Taittiriya Aranyaka (2.15) it is said: 
svadhyayo’dhyetavyah 
“One should study the Vedas.” 


In this way one is ordered to study all the Vedas. In the 
smrti-Sdstra it is said: 


vedah krtsno’dhigantavyah sa-rahasyo dvijanmana 


“A brahmana should study the entire Veda, including 
even its confidential portions.” 


The word samdc@re in this sitra means “because all are 
qualified to perform all pious rituals.” The smrti-Sastra 
confirms this in the following words: 


sarva-vedokta-mdargena 
karma kurvita nityasah 
anando hi phalam yasmdac 


chakha-bhedo hy asgakti-jah 


sarva-karma-krtau yasmad 
asaktah sarva-jantavah 
sakha-bhedam karma-bhedam 
vydsas tasmad aciklpad 


“Following the path of all the Vedas, one should 
regularly perform pious rituals. Bliss is the result attained 


—rihie— 
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by this. The Veda was divided into different branches 
because the people were not able to perform all the pious 
deeds described in the Veda. That is why Vyasa divided 
the Veda into many branches and the one collection of 
pious rituals into many collections.” 


Therefore, if a person is able todo so, he may understand 
the Supreme by performing all the spiritual practices 
described in all the branches of the Vedas. In the next 
sutra the author gives an example of indirect reasoning 
leading to the same conclusion. 


Sutra 4 
sava-vac ca tan niyamah 


sava—yajrias; vat—like; ca—and; tat—that; 
niyamah—trule. 


That rule is like the yajiias. 
Purport by Srila Baladeva Vidyabhiisana 


The savas here are the seven yajfias beginning with 
the saurya-yajfia and ending with the sataudana-yajfia 
which, because they are performed with only one fire, 
may be performed only by the followers of the Atharva 
Veda. The worship of the Supreme Lord, however, can be 
performed by the followers of all the Vedas. 

The word salila-vat (like water) is an alternate reading 
of the first word in this sitra. If this reading is accepted, 
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then the sutra means, “As all waters flow, without 
restriction, into the sea, so all the statements of the Vedas 
describe, as much as they have the power, the Supreme 
Personality of Godhead.” In the Agni Purdna it is said: 
yathad nadinam salilam 
Saktya sagaratadm vrajet 
evam sarvani vakyani 
pum-saktyad brahma-vittaye 
“As the water of rivers, as far as it has the power, 
always enters the sea, so all words, as far as their speaker 


has the power, should be employed to understand the 
Supreme Lord.” 


Sutra 5 
darsayati ca 
darSayati—treveals; ca—also. 
It also reveals it. 
Purport by Srila Baladeva Vidyabhiisana 
In the Katha Upanisad (1.2.15) it is said: 
sarve veda yat-padam a@mananti 


“All the Vedas describe the Supreme Personality of 
Godhead.” 
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This means that the Supreme Lord is known by all 
the Vedas, or, in other words, the Vedas reveal the truth 
of Lord Hari. The word ca (and) in this siitra hints, “as 
far as one has the power.” Those who have the power 
may worship the Supreme Lord by performing the pious 
rituals described in all the branches of the Vedas. Those 
who do not have the power must worship the Supreme 
Lord by performing the pious rituals described in their 
own community’s branch of the Vedas. The conclusion is 
that the Supreme Lord is the final object of knowledge 
sought by all the branches of the Vedas. This truth was 
also described in the very beginning of Veddnta-sitra 


(1.1.4): 
tat tu samanvayat 


“But that (Lord Visnu is the sole topic of discussion 
in the Vedas) is confirmed by all scriptures.” 


This truth is thus repeated here in the discussion of 
the properness of studying the different qualities of the 
Supreme Lord. Because this repetition strengthens the 
argument here, there is no fault in it. 
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The Lord’s Qualities are Described in Many Scriptures 


Introduction by Srila Baladeva Vidyabhisana 


Now the author of the sutras will show that the many 
qualities of the Lord may be understood by studying all 
the Vedas. For example, in the Atharva Veda’s Gopdla- 
tapani Upanisad (1.8), the Supreme Lord is described as 
a cowherd boy dark like a tamdla tree, dressed in yellow 
garments, decorated with a Kaustubha jewel, wearing a 
peacock feather, playing graceful melodies on a flute, 
and surrounded by gopas, gopis, and surabhi cows. There 
He is the Deity of Gokula. In the Rama-tdpani Upanisad, 
however, He is described as the Lord whose left side is 
decorated by Janaki-devi, and who is holding a bow, the 
killer of Ravana and a host of demons, and the king of 
Ayodhya. In the Rama-tadpani Upanisad it is said: 


prakrtyd sahitah §syamah 
pita-vdsd jata-dharah 

dvi-bhujah kundali ratna- 

mali dhiro dhanur-dharah 


“Decorated with earrings and a jewel necklace, His 
complexion dark, His garments yellow, and the hair 
on His head matted, saintly, two-armed Lord Rama is 
accompanied by Goddess Sita.” 


In the scriptures the Lord’s form as Nrsimha is described 
as having a frightening face and filling His enemies with 


bee 
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fear. The word bhisana (frightening), which occurs in 
Lord Nrsimha’s mantra, is explained in the following 
words of the Nrsimha-tapani Upanisad: 


atha kasmdd ucyate bhisanam iti. yasmdd yasya riupam 
drstva sarve lokah sarve devah sarvani bhitdni bhitya 
palayante svayam yatah kutascin na bibheti. bhisadsmad 
vatah pavate bhisodeti siiryah. bhisdsmdd agni§ cendras ca 
mrtyur dhdvati paficamah. 


“Why is the Lord called frightening? Because when 
all the demigods, all the worlds, and all living entities see 
His form, they all flee in fear. He fears no one. Out of 
fear of Him the wind blows and the sun rises. Out of fear 
of Him fire, the moon, and death all flee.” 


The Lord’s form as Trivikrama is described in the Rg 
Veda (1.154.1): 


visnor nu kam viryadni prdvocam 
yah pdrthivdni vimame rajamsi 
yo askambhayad uttaram sadhastham 
vicakramanas tredhorugdya 


“How can I describe all the glories and powers of Lord 
Visnu, who created the heaven and earth, established the 
worlds above and below, and with three steps passed over 
all the worlds?” 


Therefore, like the yajfias, which are different because 


they are offered to different demigods, so the method 
of worship to be offered to the different forms of the 
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Supreme Lord are all different because the qualities of 
the Lord’s different forms are different. 


Sarhsaya (doubt): Should the Sruti-Sdstra’s description 
of the Lord’s qualities in one kind of worship be added in 
another kind of worship, or not? 


Pirvapaksa (the opponent speaks): The S§ruti-sastra’s 
description of the Lord’s qualities in one passage should 
be heard. One should not mix that description with 
other descriptions of the Lord in other passages. 


Siddhanta (conclusion): In the following words the 
author of the siitras gives His conclusion. 


Sutra 6 
upasamharo rthabheddd vidhi-Sesa-vat samdne ca 
upasamharah—combination; artha—of meaning; 
abhedat—because of non-difference; vidhi—of duties; 


Sesa—remainder; vat—like; samdane—in being the 
same; ca—also. 


In what is common there may be combination, for the 
meaning is not different. This is like what is appropriate 
for the rules and regulations. 


Purport by Srila Baladeva Vidyabhiisana 


The word ca (and) is used here for limitation. When 


— hota 
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the method of worship is the same, when the pure 
Supreme Personality of Godhead is the object of worship, 
and when the Lord’s form is the same, then the qualities 
described in different places may be combined together. 
Why is that? The sutra explains: “for the meaning is not 
different.” This means “because the worshipable qualities 
of the Supreme Lord are in all respects not different, 
that is because they are one, or harmonious. Here the 
sitra gives an example: “This is like what is appropriate 
for the rules and regulations.” Descriptions of the rules 
for performing a yajfia may be collected from different 
passages because the ritual of a yajfia is everywhere the 
same. In the Atharva Veda’s Raéma-tadpania Upanisad it 
is said: 


yo vai Sri-ramacandrah sa bhagavan 
ye matsya-kirmady-avatdara bhir bhuvah svas tasmai 
namo namah. 


“Bhith Bhuvah Svah. Obeisances to Sri Ramacandra, 
the Supreme Lord, who descends in a host of incarnations, 
such as Lord Matsya and Lord Karma.” 


In this passage the forms of Lord Matsya and other 
incarnations are brought into a meditation on Lord 
Ramacandra. 


In the Gopdla-tapani Upanisad it is said: 


eko’pi san bahudha yo’vabhati 
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“Although He is one, He appears in many forms.” 


In this passage the forms of Lord Ramacandra and 
other incarnations are brought into a meditation on 


Lord Krsna. 
In Srimad-Bhdgavatam it is said of Lord Krsna: 


namas te raghu-varydya 
ravanantakaraya ca 


“Obeisances to You, the best of the Raghus and the 
killer of Ravana.” 


Many other passages may be quoted to show meditations 
where descriptions of different forms of the Lord are 
brought together. 


Here someone may object: In the Brhad-dranyaka 


Upanisad (1.4.7) it is said: 
atmety evopasita 
“One should worship the Supreme.” 


Therefore one should worship the Lord alone and not 
bring other forms into one’s method of worship. 


If this is said, then the author of the sitras gives the 
following reply. 
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Sitra 7 
anyathatvam Sabdad iti cen navifesat 


anyathadtvam—otherwise; sabddt—because of the 
Sruti-Sdstra; iti—thus; cet—if; na—not; avisesdt— 
because of the lack of something specific. 


If someone says, “It is otherwise because of the Sruti- 
sastra,” then I reply, “It is not so, for there is nothing 
specific”. 


Purport by Srila Baladeva Vidyabhiisana 


If someone claims that Brhad-dranyaka Upanisad 
(1.4.7) refutes the idea of thus bringing together the 
Lord’s qualities, then I reply: No. It is not so. Why not? 
The sitra explains: “for there is nothing specific.” This 
means that no scriptural passage declares, “The Lord’s 
qualities should not be worshiped together.” The word 
eva (indeed) in Brhad-dranyaka Upanisad (1.4.7) means 
that one should not worship what is not the Supreme 
Lord. It does not mean that the Lord’s qualities can not 
be worshiped together. If it is said, “Ihe king alone is 
seen,” that does not mean that the king’s royal parasol 
and other royal paraphernalia were absent. It is said: 


tasmad yathd-Sakti-gunds cintyah 


“Therefore, as far as one is able, one should meditate 
on the Lord’s various transcendental qualities.” 
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In this way it is proved that one may bring together 
the various qualities of the Lord. 


As a vaidirya jewel manifests many different colors, so 
the Supreme Lord manifests many different forms. Each 
of these forms is the same perfect, complete, and pure 
Supreme Lord. In some forms the Lord displays all His 
qualities, and other forms the Lord does not display all 
His qualities. Therefore a wise devotee may meditate on 
all the Lord qualities, as described in the scriptures, as 


being present in the particular form of the Lord that is 
chosen for worship. 


BD vikarane 3 


The Ekanti Devotees do not 
Meditate on all the Lord’s Qualities 


Introduction by Srila Baladeva Vidyabhiisana 


Although they are learned in the many branches of the 
Vedas, still the ekdnti devotees meditate only the Lord’s 
qualities as revealed in their own Upanisads, which they 
have carefully studied. Even though they are aware of 
other qualities, they do not meditate on them. In this way 
there is an exception to what was previously described. 


Visaya (the subject matter): The subject matter here 
is a passage of Gopdla-tdpani Upanisad. 
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Samsaya (doubt): In the worship performed by the 
ekanti devotees, should all the qualities of the Supreme 
Lord be brought together or not? 


Pairvapaksa (the opponent speaks): Because the Lord’s 
qualities are to be praised, the ekanti devotees should 
meditate in this way, if they are able. 


Siddhanta (conclusion): In the following words the 
author of the sutras gives His conclusion. 


Sitra 8 
na va prakarana-bhedat parovariyastvadi-vat 


na—not; vd—or; prakarana—of devotion; bhedat— 
because of differences; parovariyastva—greater than the 
greatest; ddi—beginning with; vat—like. 


Certainly not. Because of the differences in devotion. 
Like the Parovariya and others. 


Purport by Srila Baladeva Vidyabhiisana 


The word vd (or) is used in the sense of “certainly.” The 
ekdnti devotees do not bring the qualities of the Lord’s 
other forms into the specific form they have selected 
to worship. In this way the ekdnti devotees who are 
exclusively devoted to Lord Krsna do not think of Lord 
Nrsimha’s mane, teeth, fearsomeness, and other qualities 
as present in Lord Krsna. In the same way the ekanti 
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devotees who are exclusively devoted to Lord Nrsimha 
do not think of Lord Krsna’s flute, stick, peacock feather, 
and other qualities as present in Lord Nrsitmha. Why is 
that? The sitra explains: prakarana-bhedat (because 
of the differences in devotion). The word prakarana 
here means “the most exalted (pra) activity (karana).” 
Therefore the word prakarana here refers to devotional 
service. The word bheddt here means “because of the 
differences”. 

Because it is more intense and deep, the devotion of 
the ekanti devotees is more exalted than the devotion 
of the svanistha devotees. Here the author of the sitras 
gives and example. He says: “Like the Parovariya and 
others.” This means that the ekdnti devotees who are 
exclusively devoted to the Lord’s form as the Hiranya 
Purusa in the sun planet do not ascribe to their object 
of worship the qualities of the Lord’s form as Parovariya, 
a form worshiped by the worshipers of Udgitha. The 
word Parovariya means “greater than the greatest.” The 


example here is of the worshipers of Ugitha in relation 
to Parovariya. 


Here someone may object: Is it not so that the ekantis 
and svanisthas are both called devotees of the Lord and 
therefore they must both meditate on all the Lord’s 
qualities, just as those who call themselves brahmanas 
must all meditate on the Gayatri mantra? 


If this is said, then the author of the sitras gives the 
following reply. 
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Sutra 9 
samjnatas cet tad uktam asti tu tad api 


samjndtah—by the name; cet—if; tat—that; uktam— 
spoken; asti—is; tu—but; tat—that; api—also. 


If it is because of the name, then I reply, “But it was 
already said. That also.” 


Purport by Srila Baladeva Vidyabhisana 


The word tu (but) is employed here to dispel doubt. If 
it is said that all who worship the Supreme must meditate 
on all His qualities, then the answer was already given 
in the previous sutra. The answer is, “Certainly not. 
Because of the differences in devotion.” Although they 
are certainly included in the general category of the 
Lord’s devotees, the ekdntis are the best of the devotees, 
and therefore they do not meditate on all the qualities 
of the Lord. If it were otherwise then they would not be 
the best of the devotees. Because the ekdnti devotees are 
passionately devoted to one particular form of the Lord, 
they are superior to the svanistha devotees who are in a 
general way devoted to all the forms of the Lord. Also, 
even the svanistha devotees are not able to meditate on 
every single one of the Lord’s qualities. In the Rg Veda 
(1.154.1) it is said: 


visnor nu kam viryadni pravocam 
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“How can I describe all the glories and powers of Lord 
Visnu?” 


In the smrti-Sdstra it is said: 


nantam gunadndadm agunasya jagmur 
yogesvara ye bhava-paddma-mukhydah 


“Even Brahmi, Siva, the demigods, and the masters 
of yoga could not find the end of the transcendental 
qualities of the Lord, who is beyond the touch of the 
modes of matter.” 


The sitra explains, asti (it is that), which here means, 
“the idea that all devotees are exactly alike because they 
all bear the name ‘devotee’ is the logical fallacy called 
hetor anvaya-vyabhicdra.” As the worshipers of the 
Parovariya form of the Lord and the worshipers of the 
Hiranmaya form of the Lord have different conceptions 
of the Lord, even though both are considered worshipers 
of the Udgitha, in the same way the svanistha and ekdanti 
devotees also have different conceptions of the Lord, 
the svanistha devotees meditating on all the Lord’s 
qualities and the ekdnti devotees meditating only on the 
qualities of the particular form of the Lord they have 
chosen to worship. That is the conclusion of these two 
adhikaranas. 


am 3-</ada 3 221 


XD vitarans 4 


The Lord’s Childhood and Youth 


Introduction 
by Srila Baladeva Vidyabhiisana 


Now the author begins a discussion of bringing together 
in meditation the Lord’s qualities in His childhood and 
other ages. In the Gopdla-tdpani Upanisad it is said: 


krsnaya devaki-nandandya om tat sat. bhiir bhuvah svas 
tasmai vai namo namah. 


“Or Tat Sat. Bhir Bhuvah Svah. Obeisances to Lord 


Krsna, the son of Devaki.” 


The author of Nadma-kaumudi defines the name Krsna 
in the following way: 


krsna-Sabdas tu tamdla-nila-tvisi yaSodd-stanandhaye 


rudhih 


“The word Krsna means: Yasoda’s infant son, who is 
dark like a tamala tree.” 


In the Rama-tapani Upanisad it is said: 


om cin-maye’smin mahd-visnau 
jate ddSarathe harau 
raghoh kule’khilam rati 
rajate yo mahi-sthitah 
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“Om. Born as DaSaratha’s son in King Raghu’s 
dynasty, the spiritual Supreme Personality of Godhead, 
who is known as Maha-Visnu and Hari, was splendidly 
manifested on the earth. He delighted everyone.” 


In this way the §ruti-sdstra describes the qualities of 
the Supreme Lord in His childhood and other ages. Many 
similar descriptions are also found in the smrti-Sdstra. 


Samsaya (Doubt): Should one meditate on these 
descriptions of the Lord in His childhood and other ages, 
or should one not meditate on them? 


Pirvapaksa (the opponent speaks): One should not 
meditate on the form of the Lord in His different ages, 
for then the Lord’s form would be sometimes large and 
sometimes small. This would contradict the Sruti-Sdstra’s 


advice that in one’s meditation the features of the Lord 
should be harmonious. 


Siddhanta (conclusion): In the following words the 
author of the sitras gives His conclusion. 


Sitra 10 
vyaptes ca samanjasam 


vyapteh—because of being all-pervading; ca—also; 
samanjasam—proper. 


It is proper because He is all-pervading and for other 
reasons also. 
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Purport by Srila Baladeva Vidyabhisana 


It is proper to meditate on the Lord in His childhood 
and other ages because the Lord is all-pervading and 
because the Lord is not limited to His features in His 
different ages. In sutra 3.2.38 the Lord’s all-pervasiveness 
was confirmed. The Lord’s so-called “birth” is not in 
reality a change of condition for Him. In the Purusa- 
sukta prayer it is said: 


ajayamano bahudhd vijadyate 


“Although He is never born, the Lord takes birth 
again and again in many different forms.” 


Therefore the word “birth” here means “the appearance 
of the Supreme Lord, who never really takes birth.” The 
word ca (also) in this sitra means, “also because He is the 
reservoir of transcendental mellows.” This is confirmed 


in the Taittiriya Upanisad (2.7.1): 
raso vai sah 


“The Supreme Personality of Godhead is the reservoir 
of transcendental mellows.”* 


By His inconceivable potency, the Supreme Lord 
appears in a particular form appropriate to the mellows 
and pastimes His devotees desire. This is perfectly 
proper. The Lord has numberless devotees, beginning 
with the liberated souls. This is described in the Rg Veda 
(1.22.20): 
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tad visnoh paramam padam 
sada pasyanti sitrayah 


“The wise and learned devotees always see the supreme 


abode of Lord Visnu.”* 


The Supreme Lord, who is always one, simultaneously 
appears in His different ages before His different devotees. 
Something similar is seen in Brhad-dranyaka Upanisad 
(5.2.1-3), where the syllable da was interpreted in three 
ways by the demigods, human beings, and demons. In 
this way, because the Supreme Lord is all-pervading 
and because the Lord always remains one, one should 
certainly meditate on the Lord’s pastimes of childhood 


and other ages. 
LD vivarans 5 


The Lord’s Activities are Eternal 
Introduction by Srila Baladeva Vidyabhiisana 


Pirvapaksa (the opponent speaks): Because the 
Supreme Lord is by nature eternal, it may be said that 
His activities performed with His associates in His 
childhood and other ages are also eternal. In this way His 
many different activities, from beginning to end, may all 
be considered to be eternal. However, it is illogical to 
say that there can be an eternal previous action that 
is followed by another action. If the previous action is 


midge 
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followed by a subsequent action, then the eternality of 
the previous action is destroyed. If one action is eternal 
then any subsequent action must be performed by a 
different person. To say that the subsequent action is 
performed by the same person contradicts both scripture 
and direct experience. Every action has a beginning and 
an end. Without beginning and end no action can be 
brought to completion, and without such beginnings 
and ends there can be no experience of the nectar of 
transcendental mellows (rasa). For these reasons, how 
can it be possible that the Lord’s activities are eternal? If 
the Lord’s activities were eternal they would be still and 
unchanging, like a painted picture. If it is said that the 
same actions are repeated again and again and in that 
way they are eternal, then | say that there are bound to be 
times when the beginning of the action is different, and 
thus the subsequent actions will become changed, and 
the action would then not be repeated in the same way 
as before. Therefore, how can it be that the activities of 
the Lord are eternal? Therefore it should not be accepted 
that the activities of the Lord are eternal. 


Siddhanta (conclusion): In the following words the 
author of the sitras gives His reply to this idea. 


Sutra 11 
sarvabhedad anyatreme 


sarva—all; abhedat—because of non-difference; 
anyatra—in another place; ime—they. 


hee 
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Because of complete non-difference they are in another 
place. | 


Purport by Srila Baladeva Vidyabhisana 


Both Lord Hari and His associates are the same persons 
in both previous and subsequent actions. Why is that? 
The sitra explains: sarvabheddd (because of complete 
non-difference). This means that because there is no 
difference in Their personalities, the same Lord Hari 
and the same associates present in the previous actions 
are also present in the subsequent actions. That Lord 
Hari remains one even though He expands into many 
forms is confirmed in the Gopdla-tadpani Upanisad in 
these words: 


eko’pi san bahudha yo’vabhati 


“Although He is one, the Supreme Lord appears in 
many forms.” 


Also, in the smrti-Sdstra it is said: 
ekaneka-svariipdadya 


“Although He is one, the Supreme Lord appears in 
many forms.” 


This is also true of the Lord’s liberated associates, 
who remain one even though they appear in many forms. 


In the Bhima-vidya (Chandogya Upanisad 7.26.2), this is 


one 3 - Dada 3 227 


said of the liberated souls. In the smrti-Sdstra this is also 
said in the description of the Lord’s marriage with many 
princesses and in other pastimes also. In this way the Lord 
and the liberated souls can, retaining Their identities, 
expand themselves to be present eternally in different 
places in time. The sentence, “It was twice-cooked” is 
understood by an intelligent person to mean that one 
thing was cooked twice, not that two separate foods were 
separately cooked. In the same way, the sentence, “He 
called out the word ‘cow’ twice,” means that one cow 
was addressed twice, not that two cows were addressed. 
In this way, Lord Hari, His eternal associates, and His 
transcendental abodes all retain their identities even 
though they are manifested in many different places and 
perform activities that are all eternal even though their 
activities have a beginning and an end. In this way it is 
said that a wonderful variety of transcendental mellows 
are manifested by this sequence of eternal events. It is not 
that these ideas do not have their root in the descriptions 
of scripture. In the Brhad-dranyaka Upanisad (3.8.3) it is 
said: 


yad bhittarn bhavac ca bhavisyac ca 


“The Supreme Personality of Godhead exists in the 
past, present, and future.” 


In the Atharva Veda it is said: 


eko devo nitya-lilanuraktah 
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“The one Supreme Personality of Godhead is 
eternally engaged in many, many transcendental forms in 
relationships with His unalloyed devotees.”* 


The Supreme Lord Himself affirms (Bhagavad-gita 
4.9): 


janma karma ca me divyam 


“One who knows the transcendental nature of My 
appearance and activities does not, upon leaving the body, 
take his birth again in this material world, but attains My 
eternal abode, O Arjuna.”* 


Only a person who has attained the Supreme Lord’s 
mercy can understand and accept all of this, as the 
Supreme Lord Himself declares (Srimad-Bhdgavatam 


2.9.32): 


yavan aham yathad-bhavo 

yad-riipa-guna-karmakah 

tathaiva tattva-vijidnam 
astu te mad-anugrahat 


“All of Me, namely My actual eternal form and My 
transcendental existence, color, qualities, and activities, 
let all be awakened within you by factual realization, out 
of My causeless mercy.”* 


In this way it is proved that the Lord’s activities are 
eternal. However, only the actions that the Lord performs 
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with the help of His spiritual potency are eternal, and 
the actions that the Lord performs with the help of His 
material potencies and material time are not eternal, 
for if the Lord’s creation of the material universes were 
eternal, then the eventual dissolution of the universes 


could not occur. 
OL wiearans 6 


Meditation on the Lord’s Qualities 


Introduction by Srila Baladeva Vidyabhiisana 


Now the author of the sitras discuses the following 
point. In the Veddnta scriptures the Lord’s blissfulness 
and other transcendental qualities are all described. 


Samsaya (doubt): Should all the qualities of the Lord 
be combined together in the devotees’ meditation, or 
should they not be combined in that way? 


Pirvapaksa (the opponent speaks): The qualities of 
the Lord should not be combined in meditation, for there 
is not evidence to say that this should be done. Because 
it is not said in scripture that all the qualities of the Lord 
should be combined in meditation, therefore they should 
not be so combined. 


Siddhanta (conclusion): In the following words the 
author of the sitras gives His conclusion. 


mite 


ars (ce 
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Sutra 12 
adnandadayah pradhdnasya 


ananda—bliss; adayah—beginning with; 
pradhanasya—of the Supreme. 


Of the Supreme those qualities that begin with bliss. 
Purport by Srila Baladeva Vidyabhisana 


The transcendental qualities of the Supreme 
Personality of Godhead, such as His bliss and knowledge, 
and His paternal affection for those who take shelter of 
Him, are all described in the Sruti-sdstra. These qualities 
should all be combined in the devotees’ meditation, for 
all together they increase the devotees’ thirst to attain 


the Lord. 
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The Supreme Lord is Full of Bliss 
Introduction by Srila Baladeva Vidyabhisana 


Visaya (the subject to be discussed): In the Sruti- 
Sdstra it is said that the blissful Supreme Personality of 
Godhead has a head and other limbs that are composed 
of transcendental pleasure. In the Taittiriya Upanisad 


(2.5.1) it is said: 


> So 


seen 3 Sraa 3 231 


tasya priyam eva Sirah 


“The Supreme Personality of Godhead is like a bird 
whose head is composed of transcendental pleasure.” 


Samsaya (doubt): Are the qualities of the Supreme 
Lord to be remembered in every meditation, or are they 
not to be remembered in every meditation? 


Purvapaksa (the opponent speaks): It has already 
been explained that the Lord’s bliss and other qualities 
should be brought together when there is meditation on 
the Lord. Because the Lord’s pleasure, as described here 
in the Taittiriya Upanisad, is not really different from 
the Lord’s bliss mentioned before, therefore it should be 
included in all meditations on the Lord. 


Siddhanta (conclusion): In the following words the 
author of the sitras gives His conclusion. 


Sutra 13 
priya-Sirastvddy-apraptir upacayapacayau hi bhede 
priya—pleasure; sirah—the head; tva—the state of 

being; ddi—beginning with; apradptih—non-attainment; 
upacaya—increase; apacayau—and decrease; hi— 


indeed; bhede—in the difference. 


There is not attainment of the qualities that begin 
with His head consisting of pleasure. In the difference 
there is increase and decrease. 
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Purport by Srila Baladeva Vidyabhiisana 


The truth that the Lord’s head is composed of pleasure, 
as well as other qualities of the Lord, are not to be 
employed in every meditation. without exception. Lord 
Visnu, who is full of transcendental bliss, has the shape 
of a human being, not the shape of a bird (as described 
in this passage of Taittiriya Upanisad). 

Furthermore, the bird described in this passage of 
Taittiriya Upanisad is composed of happiness and joy 
that increase and decrease. Thus there is a difference. 
The Lord is not like that. His happiness never increases 
or decreases. Thus the qualities described in this passage 


of Taittiriya Upanisad should not be included in every 
meditation on the Lord. 


Sutra 14 
itare tv artha-sadmanyat 


itare—others; tu—but; artha—of result; samanyat— 
because of equality. 


But others, because of the sameness of the result. 
Purport by Srila Baladeva Vidyabhiisana 
However other passages of Taittirtya Upanisad, such as 
2.5.1 (tasmad va etasmat ... “The Supersoul is full of bliss. 


From Him this world has come.”), 2.6.2 (so’kdmayata .. 


. “The Supreme Personality of Godhead desired: I shall 
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become many. | shall father many children.”), and 2.8.1 
(bhisadsmat ... “Out of fear of the Supreme Lord the wind 
blows and the sun rises.”), which appear both before and 
after Taittiriya Upanisad 2.5.1, and which describe the 
Supreme Personality of Godhead’s all-pervasiveness, 
spiritual bliss, creation of the material universes, 
supreme power and opulence, and many other of the 
blissful Supreme Lord’s transcendental qualities, may be 
included in the devotees’ meditations. Why is that? The 
sutra explains: artha-sdmdnydt (because of the sameness 
of the result). 

Meditation on the Lord’s qualities, such as His supreme 
power, His opulences, His friendliness to all, His being 
the shelter of all, and His granting liberation, qualities 
described in the Veddnta scriptures, brings liberation 
as its result. Therefore one should meditate on these 
qualities of the Lord. 


Here someone may ask: Why is the Supreme Personality 
of Godhead described as a bird in Taittiriya Upanisad 
2.5.1? In the Katha Upanisad it is said: 


atmdnam rathinam viddhi 
“Know that the soul is the chariot driver.” 


In this way the soul is described as the chariot driver 
and the material body is described as the chariot. The 
purpose of this little parable in the Katha Upanisad is to 
teach that the devotees should diligently control their 
senses. However, in this parable of the bird in Taittiriya 
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Upanisad 2.5.1, no purpose is anywhere to be seen. What 
is the purpose then? The Vedas do not speak parables 
without a purpose behind them. 


Fearing that someone may speak these words, the 
author of the siitras next proceeds to explain the meaning 


of this parable of the bird. 
Sutra 15 
adhyanaya prayojanabhavat 


adhyadnaya—for meditation; prayojana—other 
purpose; abhdvat—because of the absence. 


Because of the absence of another purpose, it is for 
meditation. 


Purport by Srila Baladeva Vidyabhiisana 
This sitra means, “This parable is meant for meditation. 
This is so because of the absence of another purpose.” 
The word Gdhydna here means “meditation.” This is the 
meaning. In Taittiriya Upanisad (2.1.2) it is said: 
brahma-vid apnoti param 


“One who knows the Supreme attains the Supreme.” 


The Supreme is manifested in two ways: 1. In His original 
form and 2. In the forms of His pastime incarnations. 
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In His original form the Lord has the names Narayana, 
Vasudeva, Sankarsana, Pradyumna, and Aniruddha. 

Those whose intelligence is firmly anchored in the 
world of matter find it very difficult to meditate on 
the Lord, who is spiritual, blissful, and all-pervading. 
Therefore, in order that the conditioned souls may more 
easily understand the Lord, the Taittiriya Upanisad 
describes the blissful Lord in this parable of “a bird whose 
head is pleasure.” In this way the conditioned souls attain 
elevated spiritual intelligence and are able to meditate 
on the Supreme directly. 

Meditation on the annamaya-purusa feature of the 
Lord is given in Taittiriya Upanisad 2.1.2. Meditations 
on the pradnamaya, manomaya, and vijfidnamaya-purusas 
are given in Taittiriya Upanisad 2.2.1, and meditation 
on the Gnanadamaya-purusa feature of the Lord is given 
in Taittirtya Upanisad 2.5.1. These five aspects of the 
Supreme need not always be included in every meditation 
on the Supreme. 


Here someone may object: The Supreme is one. There 
is no basis for your statement that the Supreme is five. 


To this objection the answer is given: In the Gopdla- 
tapani Upanisad it is said: 


eko’pi san bahudha vibhati 


“Although He is one, the Supreme Lord appears in 
many forms.” 
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In the Sruti-Sdastra it is said: 
ekam santam bahudha drsyamadnam 


“Although He is one, the Supreme Personality of 
Godhead is seen to be many.” 


In the Catur-veda-sikhd it is said: 


sa Sirah sa daksinah paksah sa uttara-paksah sa Gtm4 sa 


pucchah 


“He is the head. He is the right wing. He is the left 
wing. He is the Self. He is the tail.” 


In the Brhat-samhitd it is said: 


Siro narayanah pakso 
daksinah savya eva ca 
pradyumna§ cadniruddha§ ca 
san deho vdsudevakah 


nardyano’tha san deho 
vasudevah Siro’ pi va 
puccham sankarsanah prokta 
eka eva ca paficadha 


angdngitvena bhagavan 
kridate purusottamah 

aigfvaryan na virodhas ca 

cintyas tasmin jandrdane 
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atarkye hi kutas tarkas 
tv apramaye kutah prama 


“Narayana is the head. Pradyumnaand Aniruddhaare the 
right and left wings. Vasudeva is the torso. Or, Narayana 
is the torso and Vasudeva is the head. Sankarsana is the 
tail. In this way the one Supreme Personality of Godhead 
is manifested in five ways. In this way the Supreme 
Personality of Godhead enjoys pastimes as both the limbs 
and the possessor of the limbs. The Lord’s power and 
opulence have no limit. He is inconceivable. How can 
mere logic grasp Him? He is immeasurable. How can He 
be measured?” 


Sutra 16 
atma-Sabddc ca 


adtma—dtmad; sabdat—from the §ruti-§astra; ca— 
also. 


Also because the Sruti-sastra employs the word atma. 
Purport by Srila Baladeva Vidyabhiisana 

In Taittiriya Upanisad 2.5.1 the bird is described as 

atma (the Supreme). For this reason the bird here cannot 


be an ordinary bird with wings, a tail, and other such 
features. The bird here is a parable. 
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Sutra 17 
atma-grhitir itara-vad uttarat 


atma—dadtma; grhitih—understanding; itara—others; 
vat—like; uttarat—from the following. 


Atma here means “consciousness.” Because of the 
following it is like the others. 


Purport by Srila Baladeva Vidyabhiisana 


Here someone may object: In the Taittiriya Upanisad 


(2.2.3) it is said: 
anyo ntara atmd va pranamayah 
“The atma within is the pranamaya.” 


The word @tma is used to mean dull matter and it is 
also used to mean the individual spirit souls. In Taittiriya 


Upanisad (2.5.1) it is said: 
anyo ntara dtmdnandamayah 
“The atma within is the anandamaya.” 
Since the word dGtmd is thus used for these different 


purusas, how can it be said that the word adtma@ means 
the all-pervading, all-knowing Supreme Personality of 


Godhead? 
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To this I reply: The word dtma@ here means “the 
all-pervading, all-knowing Supreme Personality of 
Godhead.” This is so because this word is used in that 
way in many other passages of scripture. For example, in 
the Sruti-Sastra it is said: 


atmd va idam eka evagra Gsit 


“In the beginning only the Supreme Personality of 
Godhead (atma) existed.” 


Why does the word Gtmd here refer to the Supreme 
Personality of Godhead? The sitra explains: uttarat 
(because of the following). This description of the bird is 
followed by these words (Taittiriya Upanisad 2.6.2): 


so’ Gmayata bahu syam 


“The Supreme Personality of Godhead desired: I shall 
become many.” 


Thus this passage, which follows the parable of the 
bird, proves that the Gnandamaya bird in that passage 
is certainly the Supreme Personality of Godhead. In 
this way it cannot be that the bird in that parable is not 
the Supreme Personality of Godhead. Therefore the 
purpose of that parable is to assist the meditation on the 
Supreme Lord. This must be so, for that is the appropriate 
explanation. 


Sutra 18 


anvaydd iti cet syad avadhdranat 


ethene 
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anvayat—because of the connotation; iti—thus; 
cet—if; sydt—may be; avadhdrandt—because of the 
understanding. 


If it is said, “This inference cannot be made,” then I 
reply, “It is right, for that is the understanding here”’. 


Purport by Srila Baladeva Vidyabhiisana 


Here someone may object: It is not possible to conclude, 
merely on the strength of the following passages, that 
the word dtma here refers to the Supreme Personality 
of Godhead. After all, in the previous passages the 
word dtmd referred to inanimate matter as well as the 
individual spirit souls. 


If this is said, then the stra replies: syat (It is right.) 
This means: It is right that the word Gtmd here refers 
to the all-pervading, all-knowing Supreme Personality of 
Godhead. Why is that? The sitra explains: avadhdranat 
(for that is the understanding here). In the previous 
passages the word dtmd clearly referred to the Supreme 
Personality of Godhead. There it was said (Taittiriya 
Upanisad 2.5.1): 


tasmdd va etasmad atmanah 


“The Supersoul is full of bliss. From Him this world 
has come.” 


To interpret the word dtmd in any other way would 
do violence to the meditation described in this passage 


ge 
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about the Gnandamaya-purusa. In this passage, passing 
over the prdnamaya-purusa and the other purusas, one 
comes to rest at the description of the Gnandamaya- 
purusa, who is certainly the Supreme Personality of 
Godhead. As one may point to the star Arundhati by 
first pointing to other stars as reference points, so the 
description of these other dtmds is meant to lead the 
reader to the Gnandamaya-purusa, who is the Supreme. 
Thus the passages that precede and follow the parable of 
the bird clearly show that the dtma here is the Supreme 
Personality of Godhead. Thus it is proved without 


doubt. 
OL wiearans 8 


The Supreme Personality of Godhead is the Father 


Introduction by Srila Baladeva Vidyabhiisana 
Here the author of the sitras begins his description of 
other qualities of the Supreme Lord, such as the Lord’s 


being the father of all. 


Visaya (the subject to be discussed): In the Sruti-sastra 
it is said: 


mata pita bhradta nivasah Saranam suhrd gatir ndrdyanah 


“Lord Narayana is our mother, father, brother, home, 
shelter, friend, and goal.” 
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In the Jitanta-stotra, Chapter One, it is said: 


pita mata suhrd bandhur 
bhrata putras tvam eva me 
vidya dhanam ca kaéma§ ca 

nanyat kivicit tvaya vind 


“O Supreme Lord, You are my father, mother, friend, 
kinsman, brother, son, knowledge, wealth, and desire. I- 
have nothing else but You.” 


In the Jitanta-stotra, in the middle and end, it is said: 
janma-prabhrti daso’smi 
Sisyo smi tanayo’smi te 
tvam ca svami gurur mata 
pita ca mama madhava 
“O Lord Madhava, from the time of my birth I have 
been Your servant, disciple, and son. You are my master, 
guru, mother, and father.” 
SamSaya (doubt): Should the devotees meditate on the 
Lord as their father, son, friend, and master, or should 


they not meditate in that way? 


Purvapaksa (the opponent speaks): The Sruti-Sastra 
explains: 


atmety evopasita 


“One should worship the Supreme Lord.” 
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That is how one should meditate on the Lord. One 
should not meditate on Him as one’s father or in these 
other ways. 


Siddhanta (conclusion): In the following words the 
author of the siitras gives His conclusion. 


Sutra 19 
karyakhyanad apurvam 


karya—result; akhyandt—because of the statement; 
a—like; pirvam—what was before. 


Because of the description of the result it is like the 
former. 


Purport by Srila Baladeva Vidyabhiisana 


Here the word piirva means “the previous qualities, 
such as being full of bliss.” The word apirva means “the 
qualities, such as being the father, that are like these 
previous qualities.” The devotees should meditate on 
these qualities. Why? The satra explains: kdryakhyandad 
(Because of the description of the result). The result here 
is the result attained by worshiping the Lord with love. 
This is explained in Svetasvatara Upanisad (5.14): 


bhdva-grahyam anidakhyam 


“The spiritual Supreme Personality of Godhead is 
attained only by love.” 
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The Supreme Personality of Godhead Himself declares 
(Srimad-Bhdgavatam 3.25.38): 


yesam aham priya GtmG sutas ca 
sakha guruh suhrdo daivam istam 


“Because the devotees accept Me as their friend, their 
relative, their son, preceptor, benefactor, and Supreme 


Deity, they cannot be deprived of their possessions at any 
time.’’* 


Therefore, as the devotees meditate on the Lord as full 
of transcendental bliss, so they should also meditate on 
Him as their father or other relative. The idea that the 
Sruti-Sastra’s declaration, atmety evopdsita (One should 
worship the Supreme Lord) means that one should not 


think of the Lord as one’s father, has already been refuted 
in this book. 


OD vikarans 9 


One Should Meditate 
on the Transcendental Form of the 
Supreme Personality of Godhead 


Introduction by Srila Baladeva Vidyabhiisana 


Visaya (the subject to be discussed): Now begins a 
discussion of the truth that one should meditate on 
the Supreme as having a form. In the Brhad-dranyaka 


Upanisad (1.4.7) it is said: 


—>it— 
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atmety evopasita 
“One should worship the Supreme Lord.” 


In the Brhad-dranyaka Upanisad (1.4.15) it is also 


said: 
atmanam eva lokam updsita 
“Everyone should worship the Supreme Lord.” 
In the Gopala-tadpani Upanisad (1.8-10) it is said: 
tad u hovdca hairanyo gopa-vesam abhrdbham tarunam 


kalpa-drumdSritam. tad iha sloka bhavanti. sat-pundarika 


“Brahma said: The Supreme Personality of Godhead 
is a cowherd boy. His complexion is like a monsoon 
cloud. He stays under a desire tree. The following verses 
describe Him: His eyes are like lotus flowers...” 


After thus describing the form of the Supreme Lord, 
the Gopala-tapani Upanisad (1.10) concludes: 


cintayams cetasad krsnam 
mukto bhavati samsrteh. 


“Meditating on Lord Krsna in this way, a person 
becomes free from the cycle of repeated birth and 


death.” 
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SamSaya (doubt): Does one attain liberation by 
worshiping the Lord in His formless feature or by 
worshiping the Lord in His feature with a form? 


Pirvapaksa (the opponent speaks): One should 
worship the Lord in His formless feature. Only in that 
way will one attain liberation. Only by meditating on 
the Lord with undivided attention does one attain 
liberation. Because in the form of the Lord there are eyes 
and many other different limbs and features of the Lord, 
it is not possible to give undivided attention to any of 
them, and therefore it is not possible to attain liberation 
by meditating on the form of the Lord. 


Siddhanta (conclusion): In the following words the 
author of the siitras gives His conclusion. 


Sutra 20 
samdna evam cabhedat 


samdnah—equal sentiment; evam—thus; ca— 
although; abhedadt—because of not being different. 


Although it is not divided in that way, because of non- 
difference. 


Purport by Srila Baladeva Vidyabhiisana 


The word ca here means “although.” Although the 
Lord’s eyes and other bodily features and limbs are all 
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different, still they leave the same impression on the mind. 
The features of the Lord are like golden statues, which 
although present ina great variety of forms, still, because 
they are all made of gold, leave the same impression on the 
mind. Why is that? The sitra explains: abhedat (because 
of non-difference). This means, “Because the Lord’s eyes 
and other features and limbs are not different from His 
soul or self.” For this reason, by worshiping the form of 
the Supreme Lord one attains liberation. If this were 
not so then the description in Gopdla-tdpani Upanisad 
(1.10), cintayams cetasa krsnam mukto bhavati samsrteh 
(Meditating on the form of Lord Krsna in this way, a 
person becomes free from the cycle of repeated birth and 
death) would not be true. In the smrti-Sastra it is said: 


satya-jnandnantananda-matraika-rasa-mirtayah 


“The forms of the Supreme Lord are undivided. They 
are all full of eternity, knowledge, infinity, and bliss.” 


In this way it is said that although the Lord’s forms 
present a very wonderful variety, still They are all one 
in essence. Although this truth was also described in 
sttra 3.2.14, the merciful teacher of Veddnta repeats the 
same teaching so this very difficult topic may be clearly 
understood. 


In this section the truth that one should meditate on 
all the qualities of the different forms of the Lord has 
been explained. Now will be considered the nature of the 
qualities the Lord manifests in His dvesa incarnations, 
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where He gives special powers to certain individual souls. 


In the Chandogya Upanisad (7.1.1 and 3) it is said: 


adhihi bhagavan iti hopasasada sanat-kumdram naradas 
tam hovdca...tam mam bhagavan sokasya param 
tarayatu. 


“Narada approached Sanat-kumiara and said, ‘O master, 


please teach me ...O master, please take me across this 
ocean of grief.’” 


Sanat-kumara and some other individual spirit 
souls are Sakty-dvesa-avatdras of the Lord. This means 
that the Lord has empowered them with knowledge or 


certain other virtues. That is why Sanat-kumara is here 
addressed as bhagavan (master). 


SarhSaya (doubt): Should one meditate on these great 
devotees as having all the transcendental qualities of the 


Supreme Lord, or should one not meditate on them in 
that way? 


The author of the sitras here considers this question. 
First He gives the positive view. 


Sitra 21 
sambandhad evam anyatrapi 


sambandhadt—because of the touch; evam—thus; 
anyatra—in others; api—also. 
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Because of His touch it is like this in others also. 
Purport by Srila Baladeva Vidyabhiisana 


All the qualities of the Lord are present in the four 
Kumaras and the other Ssakty-dvesa-avatdras. Why is 
that? The sitra explains: sambandhdat (because of His 
touch). As fire transforms an iron rod, so the touch of 
the Supreme Lord transforms these great devotees. 


Now the author of the sitras gives the negative view. 
Sutra 22 
na vavisesat 


na—not; vd—or; avisesdt—because of non- 
difference. 


Or not, because of non-difference. 
Purport by Srila Baladeva Vidyabhisana 


One should not meditate on all the qualities of 
the Supreme Lord as being present in the Sakty-dvesa- 
avatdras. Why not? The sitra explains: avisesat (because 
of non-difference). This means that even though the Lord 
has given them special powers, they remain individual 
spirit souls. They are not fundamentally different from 
other individual spirit souls. The word vd (or) here hints 
that because they are very dear to the Lord, these souls 
should be treated with great respect. 
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Sutra 23 
dar§ayati ca 
darsayati—reveals; ca—and. 
It also reveals it. 
Purport by Srila Baladeva Vidyabhisana 
This truth is revealed in the Chandogya Upanisad 
(7.1.3), for Narada Muni, who is here seeking the truth, is 
himself a Sakty-dvesa-avatdra. In this way it is clear that 
all the qualities of the Lord are not present in the Sakty- 
dvesa-avataras. 
Sutra 24 


sambhrti-dyu-vydapty api catah 


sambhrti— maintenance; dyu—in the sky; vyapti— 
spreading; api—also; ca—and; atah—thus. 


Therefore maintenance and being present everywhere 
in the sky also. 


Purport by Srila Baladeva Vidyabhiisana 
In this siitra the words sambhrti and dyu-vyapti are 


brought together in a samdhdra-samdsa. These two 
qualities should not be attributed to the saktry-dvesa- 
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avatdras. The reason has been given in the previous sitra. 
The reason is the sakty-dvesa-avatdras are individual 
spirit souls (jivas). In the Enayaniya recension of the 


Vedas it is said (Taittiriya Brdhmana 2.4.7.10): 


brahma jyestha virya sambhrtdni brahmagre jyestham 
divam atatana. brahma bhitadndm prathamam tu jajiie. 
tenarhati brahmand spardhitum kah. 


“The Supreme Personality of Godhead possesses all 
powers. The Supreme Personality of Godhead is present 
everywhere in the great sky. The Supreme Personality 
of Godhead is the first of persons. Who can rival the 
Supreme Personality of Godhead?” 


In these words the glories of the Supreme Personality of 
Godhead, beginning with His maintenance of all and His 
being present everywhere in the great sky, are described. 
These qualities cannot be ascribed to the individual spirit 
souls, for they are qualities of the Supreme Personality of 


Godhead alone. 

Now the author of the sitras gives another reason 
why these qualities cannot be ascribed to the individual 
spirit souls. 

Sutra 25 


purusa-vidyayam iva cetaresam andmndnat 


purusa—of the Supreme Personality of Godhead; 
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vidyayam—in the knowledge (the Purusa-sikta prayers); 
iva—like; ca—also; itaresam—of others; anadmnanat— 
because of not being mentioned. 


It is taught of the Supreme Personality of Godhead 


in the Purusa-sikta prayers, and it is not mentioned of 
others. 


Purport by Srila Baladeva Vidyabhiisana 


In the descriptions of the four Kumaras and other Sakty- 
aveSa-avatdras there is no description of their being the 
creator and controller of all or of having other qualities 
that belong to the Supreme Lord alone. For this reason all 
the qualities of the Supreme Lord should not be ascribed 
to them. Giving an example of the difference between 
the individual souls and the Supreme Lord, the sitra 
explains: purusa-vidyadyam (It is taught of the Supreme 
Personality of Godhead in the Purusa-sikta prayers). 
The word ca (and) here hints, “and in the Gopdla-tdpani 
Upanisad and other scriptures also.” These qualities 
of the Lord are mentioned in the descriptions of the 
Lord in these places, but they are not mentioned in the 
descriptions of Kumaras and other Sakty-dvesa-avataras. 

The Sakty-dvesa-avataras may be compared to iron 
rods heated by a fire. As iron rods heated by a fire have 
two natures, so the sakty-dvesa-avatdras may have two 
natures also. One nature is like the heat generated by the 
fire. That nature is the specific qualities with which the 
Lord has empowered the Sakty-dvesa-avatara. Those who 
meditate on these qualities in the Sakty-dvesa-avatara 
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may thus meditate on all the qualities of the Supreme 
Lord. The other nature is like the iron rod itself. That is 
the nature of the individual spirit soul who is empowered 
to be a Sakty-dvesa-avatdra. Those who meditate on his 
qualities may not ascribe to him all the qualities of the 
Supreme. However, they may meditate on the Sakty- 
dvesSa-avatara’s possessing the qualities of a great devotee, 
such as his being very dear to the Supreme Personality of 
Godhead. 

Because He dearly loves them, the Lord accepts the 
Sakty-advesa-avatara devotees as His personal associates. 
That is why in the Srimad-Bhagavatam and other 
scriptures these great devotees are respectfully addressed 
as bhagavan (lord). However, because they are individual 
spirit souls, the sakty-dvesa-avataras are all humble 
and lowly in comparison to the Supreme Personality of 
Godhead Himself. This is the proper understanding of 
their nature. 


OD vikarans 10 


The Ferocity of the Supreme Personality of Godhead 


Introduction by Srila Baladeva Vidyabhiisana 


It has been said that one should meditate on the 
Supreme, especially by thinking of the Lord’s qualities as 
described in one’s own branch of the Vedas. However, it is 
said that those who desire liberation should not meditate 
on certain of the Lord’s qualities. In the Atharva Veda 


(8.3.4 and 17) it is said: 
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agne tvam ydtudhdnasya bhindi 
“O fiery Lord, please cut Yatudhana into pieces!” 
and, 
tam pratyaficam arcisa bidhya marma 


“© Lord, with Your flames please break open 
Yatudhana’s heart!” 


SamsSaya (doubt): Should one meditate on the Lord as 


one who cuts others to pieces, or should one not meditate 
on Him in this way’? 


Piirvapaksa (the opponent speaks): Because the Lord 
becomes violent only to stop the demons, therefore it is 
proper to meditate on the Lord in this way. 


Siddhanta (conclusion): In the following words the 
author of the sitras gives His conclusion. 


Sutra 26 
vedhddy artha-bhedat 


vedha—cutting into pieces; d@di—beginning with; 
artha—of result; bhedat—because of difference. 


(Not) cutting into pieces and other violent acts because 
of a different result. 
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Purport by Srila Baladeva Vidyabhisana 


The word na (not) should be understood in this sutra. 
One should not meditate on the Lord as the punisher 
who cuts others into pieces and performs other violent 
acts. Why not? The sutra explains: atha-bhedat (because 
of a different result). The word artha here means “result.” 
The saintly devotees renounce violence and other 
negative qualities. That is the meaning here. The Lord 
Himself declares (Bhagavad-gita 8.8): 


amdanitvam adambitvam 
ahimsd ksantir arjavam 


“Humility, pridelessness, nonviolence, tolerance, and 
simplicity ... all these I declare to be knowledge.”* 


Also, in Srimad-Bhagavatam the Lord says: 


nivrttam karma seveta 
pravrttam mat-paras tyajet 


“My devotee should renounce materialism and cultivate 
renunciation.” 
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LD iikarane 11 


Meditation on the Supreme Personality of Godhead 


Introduction by Srila Baladeva Vidyabhisana 


Visaya (the subject to be discussed): In the Svetasvatara 


Upanisad (1.11) it is said: 


jriatva devam sarva-pdsapahanih 
ksinah klesair janma-mrtyu-prahanih 
tasyabhidhydnat trtiyarn deha-bhede 

visvaisvaryam kevala adpta-kdmah 


“By understanding the Supreme Personality of 
Godhead, a person becomes free from all material bondage, 
his sufferings perish, and he escapes the cycle of repeated 
birth and death. By meditating on the Supreme Lord, 
when one is finally separated from the material body he 
enters the opulent spiritual world and attains a spiritual 
body where all his desires are fulfilled.” 


This verse means that by understanding the Supreme 
Personality of Godhead, a person cuts the ropes of false 
possessiveness that make him think that his body, house, 
and other things are all his property. Here the scripture 
glorifies knowledge of the Lord, saying that knowledge 
destroys the sufferings of repeated birth and death. By 
understanding the Lord and always meditating on Him, 
a person becomes free of both gross and subtle material 
bodies, travels beyond Candraloka and Brahmaloka, 
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and enters the third realm, the realm of the Supreme 
Personality of Godhead. What is that realm of the Lord 
like? The scripture explains: it is vi§vaifvarya (full of 
spiritual opulences), it is kevala (untouched by matter), 
and it is dpta-kadma (all desires are fulfilled there). Here it 
is clearly said that this abode is attained by understanding 
the truth of the Supreme Personality of Godhead, truth 
taught in the revealed scriptures. 


Samsaya (doubt): Is meditation mandatory or 
optional? 


Purvapaksa (the opponent speaks): Meditation is 
mandatory, for it increases faith and thus fixes the mind 
on the Lord. 


Siddhanta (conclusion): In the following words the 
author of the siitras gives His conclusion. 


Sutra 27 


hdnau tupdyana-Sabda-Sesatvat kusacchanda-stuty- 
upaganavat tad uktam 


hdnau—in destruction; tu—indeed; updadyana— 
approaching; sabda—statement; Sesatvdt—because 
of being a supplement; kusa—kuSa grass; adcchanda— 
according to desire; stuti—prayer; upagana—song; 
vat—like; tat—that; uktam—said. 


But in liberation, because of approaching, because of 
the Ssruti-Ssastra, and because of the means to the end it 


Sat 
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is like voluntary kuSa grass, prayers and hymns. This is 
said. 


Purport by Srila Baladeva Vidyabhisana 


The word tu (but) is used here to begin the refutation 
of the opponent’s argument. When, by understanding 
the truth of the Supreme Personality of Godhead, a 
person becomes free from the ropes of matter, such a 
wise devotee falls in love with the Supreme Personality of 
Godhead. In that condition he spontaneously meditates 
on the qualities of the Lord as they are described in the 
revealed scriptures. He does this as a person voluntarily 
takes kusa grass, recites prayers, and sings hymns. As a 
student, when his daily studies are completed, may, of 
his own accord, take kusa grass in his hand and then 
recite prayers and sing hymns, so the liberated souls of 
their own accord meditate on the Supreme Personality 
of Godhead. 

This is hinted at by the use of the word abhidhyana. 
The reason for this is given in the word updyana (he 
has approached the Supreme Lord). The word updyana 
means that he loves the Lord and he has approached 
the Lord. The word sabda means “words of instruction.” 
The word §esatvat means “because all these words are 
the means to attain a specific end.” This is described in 


Brhad-dranyaka Upanisad (4.4.21): 
tam eva dhirah.... 


“A wise man, aware of the Lord’s true nature, should 
engage his intelligence in the Lord’s service. He should 
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not meditate on other things. He should not waste many 
words speaking of other things.” 


In Srimad-Bhagavatam (3.9.41) the Lord Himself 


says: 


purtena tapasad yajnair 
danair yogaih samadhina 
brahmam nihsreyasam pumsam 
mat-pritis tattvavin-matam 


“It is the opinion of expert transcendentalists that the 
ultimate goal of performing all traditional good works, 
penances, sacrifices, charities, mystic activities, trances, 
etc. is to invoke My satisfaction.”* 


For this reason the liberated souls of their own accord 
meditate on the Lord. That is the meaning. It is very 
difficult to understand the truth by studying the difficult 
Vedas and following the difficult path of logic, for there 
are many branches of the Vedas and many complicated 
arguments in logic. One whose heart is softened with 
love for the blissful Supreme Lord is not attracted to 
follow the path of the Vedas or the path of logic, for these 
paths only make the heart harder and harder. There are 
times, however, where these two paths can be employed 
to increase one’s love and devotion to the Lord. 


In the following words the author of the siitras gives 
the reason and evidence for all of this. 
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Sutra 28 
simpardye tartavyadbhavat tatha hy anye 


sampardye—in love for the Supreme Personality of 
Godhead; tartavya—of bondage; abhavat—because 


of the non-existence; tathad—so; hi—indeed; anye— 
others. 


When there is love for the Supreme Personality of 


Godhead, because of the absence of bondage. So the 
others, indeed. 


Purport by Srila Baladeva Vidyabhiisana 


The word samparadya here means “the Supreme 
Personality of Godhead” because all truths meet in 
Him. Sampardya is therefore said to mean love for the 
Supreme Personality of Godhead. This word is formed 
by adding the affix an (Panini’s Astadhydyi 4.4.21). 
For one who loves the Lord, meditation on the Lord is 
spontaneous and not ordered by rules. Why is that? The 
sutra explains: tartavyabhdvat (because of the absence 
of bondage). This means, “Because there is nothing to 
cross beyond” or “Because there are no ropes of bondage 
that must be severed.” The Vajasaneyis (Brhad-dranyaka 


Upanisad 4.4.21) explain: 


tam eva dhiro vijfidya prajiam kurvita brahmanah. 
ndnudhyayed bahiin Sabdan vaco viglapanam hi tat. 
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“A wise man, aware of the Lord’s true nature, should 
engage his intelligence in the Lord’s service. He should 
not meditate on other things. He should not waste many 
words speaking of other things.” 


The Lord Himself explains (Srimad-Bhagavatam 
11.20.31): 


tasmad mad-bhakti-yuktasya 
yogino vai mad-dtmanah 

na jfiadnam na ca vairdgyam 
prayah Sreyo bhaved iha 


“For one who is fully engaged in My devotional service, 


whose mind is fixed on me in bhakti-yoga, the path of 
speculative knowledge and dry renunciation is not very 


beneficial.” * 
OL nivarans 12 


The Way to Attain Liberation 


Introduction by Srila Baladeva Vidyabhiisana 


Thus it has been explained that one should worship and 
meditate on the Lord as a person who possesses qualities. 
Now will be described two different ways to worship the 
Lord. In the Gopdla-tdpani Upanisad it is said: 


tad u hovaca hairanyo gopa-vesam abhradbham ... 
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“Brahma said: The Supreme Lord appears like a 
cowherd boy, and His complexion is like a monsoon 
cloud.” 


In the Rama-tdpani Upanisad it is said: 
prakrtya sahitah $yamah... 


“Decorated with earrings and a jeweled necklace, 
His complexion dark, His garments yellow, and the hair 
on His head matted, saintly, two-armed Lord Rama is 
accompanied by Goddess Sita.” 


In the Brhad-dranyaka Upanisad (4.4.22) it is said: 
sa vd ayam Gtm4 sarvasya vasi sarvasyesanh. 


“The Supreme Personality of Godhead is the master 
and controller of all.” 


By meditating on the Lord’s sweetness one attains 
the Lord. This method is called ruci-bhakti (the path of 
spontaneous love). By meditating on the Lord’s glory 
and opulence, one also attains the Lord. This method 
is called vidhi-bhakti (the path of. following rules and 
regulations). 


Samsaya (doubt): Of these two kinds of meditation, 
which is the best? 


Pirvapaksa (the opponent speaks): Because the result 
of both these kinds of meditation is uncertain, one 
should not desire to perform either of them. 


—> idee 
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Siddhanta (conclusion): In the following words the 
author of the siitras gives His conclusion. 


Sutra 29 
chandata ubhayavirodhat 


chandatah—by the will; ubhaya—of both; avirodhat— 
because there is no contradiction. 


By His will (it is not so), for in these two there is no 
contradiction. 


Purport by Srila Baladeva Vidyabhisana 


As a frog jumps from far away, so the word na (not) 
should be brought to this stra from sutra 22. The word 
chandatah here means, “By the Supreme Lord’s will, the 
way of devotion is divided into two paths.” How is that? 
The sittra explains: ubhaydvirodhat (for in these two there 
is no contradiction). This means that the descriptions of 
these two paths do not exclude each other. This is the 
meaning. The beginningless and eternally perfect way of 
devotion flows like a heavenly Ganges River from the 
Lord’s personal associates to the newest beginners in 
devotional service. Lord Hari wishes that all the spirit 
souls in the material universes associate with His devotees 
and voluntarily follow the path of devotion to Him. By 
following that path they can attain Him. To attain this 
end one should seek the mercy of a kind madhyama- 
adhikaGri devotee. The madhyama-adhikdri devotee is 
described in the following words: 


hg 
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isvare tad-adhinesu 

baligesu dvisatsu ca 
prema-maitri-krpapeksa 
yah karoti sa madhyamah 


“A person who loves the Supreme Lord, befriends 
the devotees, is merciful to the people in general, and 
ignores the demons, is a madhyama-adhikari devotee of 


the Lord.” 


In this way it is clearly shown that Lord Hari is not 
cruel, unfair, or unkind. 


Sutra 30 
gater arthavattvam ubhayathanyatha hi virodhah 


gateh—of the goal; arthavattvam—attainment; 
ubhayatha—on both; anyatha—otherwise; hi—indeed; 
virodhah—contradiction. 


In both ways the goal is attained, for otherwise there 
would certainly be a contradiction. 


Purport by Srila Baladeva Vidyabhiisana 


Both paths lead to the goal. By the path of meditating 
on the Lord’s sweetness and also by the path of meditating 
on the Lord’s glory and opulence, one may attain the 
goal. The word artha here means “the goal of life.” The 
attainment of the Supreme Personality of Godhead is 
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the highest goal of life. That is the meaning. To say this 
is not so is to contradict the scriptural texts that describe 
these two paths. The word hi (certainly) in this sitra is 
evidence that both paths are equal. One cannot quote 
sitra 3.3.6 to say that the methods of these two paths 
should be combined. These two paths are like the path of 
the ekdnti devotees, who do not wish to see in the Lord’s 
qualities other than those manifested by the Lord’s form 
they have chosen to worship. This will be described in 
sttra 3.3.56. 
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The Path of Spontaneous Love 


Introduction by Srila Baladeva Vidyabhiisana 


Visaya (the subject to be discussed): Here the 
author of the sitras proves that ruci-bhakti (the path of 
spontaneous love) is the best. 


Samsaya (doubt): Who is best: one who follows the path 
of spontaneous love (ruci-bhakti) or one who follows the 
path of following rules and regulations (vidhi-bhakti)? 


Puirvapaksa (the opponent speaks): Because he 
carefully follows all the rules, one on the path of vidhi- 


bhakti is the best. 


Siddhanta (conclusion): In the following words the 
author of the sitras gives His conclusion. 


— SOS 
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Sutra 31 
upapannas tal-laksandarthopalabdher lokavat 


upapannah—best; tat—of that; laksana— 
characteristic; artha—of the goal; upalabdheh—because 
of attainment; loka—in the world; vat—like. 


It is best, because of attainment of the goal that is He 
who has that nature, as in the world. 


Purport by Srila Baladeva Vidyabhtisana 


A person who worships Lord Hari by following the 
path of ruci-bhakti is the best, or is the one who has 
attained the goal of life. Why is that? The satra explains: 
tal-laksanarthopalabdheh (for it brings the goal that 
is He who has that nature). The phrase, “He who has 
that nature,” here means, “He who loves His devotees.” 
This refers to the Supreme Personality of Godhead 
when He manifests His quality of sweetness. Here the 
word upalabdheh means “because of independently 
attaining.” 

Then the author clarifies this by giving an example: 
lokavat (as in the world). The Lord is like a great king 
who himself comes under the control of an expert and 
devoted servant. This nature of the Lord does not in 
any way diminish His supreme independence. This is so 
because the Lord’s being controlled by the love of His 


devotees is actually a great virtue on His part. This is the 
meaning. 


erm 32 ha 3 267 


The Supreme Personality of Godhead is attracted 
by the love of His devotees, and He reveals His own 
sweetness to the devotees that love Him. Seeing His 
sweetness, the devotees love Him all the more and they 
respond by offering themselves to the Lord. The Lord 
accepts this offering, and by doing that, He sells Himself 
to His devotees in exchange for their love. 

In this way the Lord makes His devotees very exalted 
and important so they can directly associate with the Lord. 
Without this it would not be possible for the devotees to 
see the Lord and associate with Him. Sriman Sukadeva 
Gosvami explains (Srimad-Bhagavatam 10.9.21): 


ndyam sukhdpo bhagavan 
dehinam gopikd-sutah 

jndninam catma-bhitanam 
yatha bhaktimatdm iha 


“The Supreme Personality of Godhead, Krsna, the 
son of mother Yasoda, is accessible to devotees engaged 
in spontaneous loving service, but He is not as easily 
accessible to mental speculators, to those striving for self- 
realization by severe austerities and penances, or to those 
who consider the body the same as the self.’’* 


Although the Lord is controlled by all His devotees, 
He especially places Himself under the control of the 
devotees filled with spontaneous love for Him. Therefore 
the path of spontaneous love (ruci-bhakti) is the best of 
all paths and the devotees who follow this path are the 
best of all devotees. 
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The Methods of Devotional Service 


Introduction by Srila Baladeva Vidyabhiisana 


Visaya (the subject to be discussed): Now the author 
of the siitras shows that there are two kinds of devotional 
service, one kind having a single part, and another kind 
having many parts. In the first chapter of the Atharva 
Veda’s Gopdla-tdpani Upanisad, the eighteen-syllable 
mantra is described. There it is said (1.6): 


yo dhydyati rasayati bhajati so’mrto bhavati 


“One who meditates on the Supreme Personality 


of Godhead, glorifies Him, and worships Him, becomes 
liberated.” 


Samsaya (doubt): Can one attain liberation by 


performing only one of these three, or must one perform 
them all? 


Pirvapaksa (the opponent speaks): The Upanisad 
names all three of them, and, after naming them, says 
that then one becomes liberated. Therefore one must 
perform all three in order to become liberated. 


Siddhanta (conclusion): In the following words the 
author of the siitras gives His conclusion. 
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Sutra 32 
aniyamah sarvesdm avirodhdc chabdanumanabhyam 


aniyamah—without a rule; sarvesam—of all; 
avirodhat—because there is no contradiction; fabda— 
Sruti-Sastra; anumadnabhyadm—and smrti-sastra. 


There is no rule for them all, for there is no contradiction 
with the Sruti-Sastra and smrti-sastra. 


Purport by Srila Baladeva Vidyabhisana 


No rule declares that meditation, glorification, and 
worship must all be performed inorder toattain liberation. 
Any one of them is sufficient for liberation. Why is that? 
The sutra declares: §abdanumdndbhyam. This means “for 
there is no contradiction with the §ruti-sdstra and smrti- 
Sastra. Later in the Gopdla-tapani Upanisad (1.10) it is 
said: 


cintayamé§ cetasa krsnam 
mukto bhavati samsrteh 


“By meditating on Lord Krsna a person becomes 
liberated from the cycle of repeated birth and death.” 


In the Gopdla-tapani Upanisad (1.12) it is also said 


pafica-padam paficangarh japan dyavabhimi 
suryacandramasau sagni 
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“By chanting these five names one attains the Supreme 
Personality of Godhead, whose potencies are manifested 


as the heavenly planets, the earth, the sun, the moon, 
and fire.” 


In Srimad-Bhagavatam (12.3.51) it is said: 


kirtanad eva krsnasya 
mukta-sangah param vrajet 


“Simply by chanting the Hare Krsna maha-mantra one 
can become free from material bondage and be promoted 
to the transcendental kingdom.”* 


It is also said: 


eko’i krsnaya krtah pramdno 
dasasvamedhavabhrthair na tulyah 

dasasvamedhi punar eti janma 
krsna-pramdni na punar-bhavaya 


“Ten asvamedhavabhrthas are not equal to once 
bowing down before Lord Krsna. One who performs ten 


aSvamedhas again takes birth. One who bows before Lord 
Krsna never takes birth again.” 


These passages do not in any way oppose the statement 
of Gopdla-tdpani Upanisad 1.6. If this were so then each 
scriptural statement affirming that liberation is attained 
by performing a certain kind of devotional service 
would have to be rejected. Therefore the statement of 
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Gopdla-tapani Upanisad (1.6), “He becomes liberated” 
must be considered to be connected individually to each 
of the statements, “He who meditates on the Supreme 
Personality of Godhead,” “He who glorifies the Supreme 
Personality of Godhead” and “He who worships the 
Supreme Personality of Godhead”. 

The meaning here is, “If even only one of the many 
kinds of activities of devotional service brings liberation, 
then how much more effectively will the performance 
of many kinds of activities in devotional service bring 
one to liberation?” This is a hint pointing to the nine 
activities of devotional service, beginning with hearing 
and chanting about the Lord. 


Here someone may object: Is it not so that the sruti- 
Sastras teach that liberation is attained by meditation 


alone? In the Brhad-dranyaka Upanisad (4.5.6 and 2.4.5) 


it is said: 
dtma va are drastavyah 


“In a trance of meditation one should gaze on the 
Supreme Personality of Godhead.” 


Therefore how can it be said that liberation is attained 
by other methods, such as chanting the glories of the 
Lord? 


To this I reply: Chanting the glories of the Lord and the 
other activities of devotional service are woven together 
with meditation on the Lord. They are not separate. 
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Therefore when one chants the Lord’s glories or performs 
other activities of devotional service, meditation on the 
Lord is also present, and when one meditates on the 
Lord, chanting the Lord’s glories and the other activities 
of devotional service are also present. 


Here someone may object: It is not correct to say 
that one can attain liberation simply by understanding 
the truth about the Supreme Personality of Godhead. 
Although they are perfect in knowledge of the Lord, 
Brahma, Siva, Indra, and the other demigods still 
remain in the material world. Indeed it is even seen that 
sometimes they oppose the Lord’s desires. 


If this is said, then the author of the sitras gives the 
following reply. 


Sitra 33 
ydavad-adhikdram avasthitir ddhikarikanam 


yavat—as long as; adhikadram—the post; avasthitih— 


the situation; ddhikarikanam—of they who hold the 
posts. 


The office-holders stay for the duration of their terms 
in office. 


Purport by Srila Baladeva Vidyabhtisana 


We do not say that everyone who has perfect knowledge 
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of the Supreme Personality of Godhead at once attains 
liberation. However, their accumulated past karma is 
all destroyed by their knowledge of the Lord, and their 
present actions also bear no karmic result. When the 
term of life in their present body is exhausted, then 
they will attain liberation. Because they hold posts in 
the management of the universe, Brahma and the other 
demigods do not become liberated until their terms 
of office expire. This is so even though their past and 
present karmic reactions are already destroyed. 

When their terms of office expire, then they become 
liberated and enter the supreme abode of the Lord. This 
should be understood. The demigod Indra and the others 
like him that have relatively short terms of office go, at 
the end of their terms, to the demigod Brahma, whose 
term of office is much longer. When Brahma attains 
liberation they all attain liberation with him. The author 
of the sitras will describe this later in this book (4.3.10). 

As for the demigods opposing the Lord’s desires, they 
do this only in conformance with His wish, and in order 
to assist the Lord’s pastimes. These demigods may appear 
to be materialists engaged in sense gratification, but that 
is only a false show. In truth they are transcendentalists 
fixed in knowledge of the Supreme Personality of 
Godhead. Therefore, when their terms of office expire, 
they all attain liberation. Of this there is no doubt. 
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Meditation on the Qualities 


of the Supreme Personality of Godhead 


Introduction by Srila Baladeva Vidyabhiisana 


Visaya (the subject to be discussed): Now will be 
discussed the truth that qualities such as being neither 
great nor small should be attributed to the Supreme 
Personality of Godhead. In the Brhad-dranyaka Upanisad 
(3.8.8) it is said: 


etad vai tad aksaram gargi brahmanda abhivadanty 
asthilam anava-hrasvam 


“O Gargi, the brahmanas say that the Supreme 
Personality of Godhead is neither great nor small, tall 
nor short.” 


It is also said: 


atha para yaya tad aksaram adhigamyate yat 
tad adresyam agrahyam agotram avarnam acaksuh- 
srotram 


“Please know that the Supreme never wanes nor does 
He ever die. The Supreme is never seen, nor is He ever 
grasped. He is never born in any family. He cannot be 
described in words. The eyes and the ears cannot know 


Him.” 
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Sarmsaya (doubt): Should these qualities of the Lord, 
where He is considered imperishable and neither great 
nor small be included in every meditation on Him, or 
should they not be included in every meditation on 
Him? 


Purvapaksa (the opponent speaks): In sitra 3.3.20 it 
was said: 


samdna evam cabhedat 


“Although it is not divided in that way, because of 
non-difference.” 


These words are understood to mean that the Supreme 
certainly does have a form. However the previous 
description (of the Lord as being imperishable and 
neither great nor small) cannot be considered to be a 
description of a being with form. 


Siddhanta (conclusion): In the following words the 
author of the sutras gives His conclusion. 


Sutra 34 


aksara-dhiyam tv avarodhah sadmdanya-tad-bhavabhyam 
aupasada-vat tad uktam 


aksara—imperishable; dhiyam—in the idea; tu—but; 
avarodhah—acceptance; sdmdnya—equality; tat—of 
Him; bhavabhyam—with the qualities; aupasada—The 
Aupasat mantra; vat—like; tat—that; uktam—spoken. 


be 
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But because He has the same qualities, the idea of 
imperishability should be accepted, as in the Aupasat 
mantra. This has been explained. 


Purport by Srila Baladeva Vidyabhiisana 


The word tu (but) here begins the refutation of the 
Opponent’s argument. The idea that the imperishable 
Lord is neither great nor small should be included in all 
meditations on Him. Why is that? The sitra explains: 


“Because He has the same qualities.” The Katha Upanisad 
(1.2.15) explains: 


sarve veda yat-padam Gmananti 


“All the Vedas glorify the Supreme.” 


The worshipable Supreme is always the same. 
Therefore these features are present even though He has 
a form. Therefore the qualities like being neither great 
nor small are also present in the Lord’s form. This is the 
meaning. Svetdsvatara Upanisad (1.11) affirms that by 
understanding the Supreme Personality of Godhead one 
attains liberation. The knowledge here is knowledge of 
the Supreme as an extraordinary being, not as an ordinary 
being. To posit anything else is illogical and an insult to 
the Supreme. Therefore the qualities, like being neither 
great not small, should be included with the qualities 
like being all-pervading, all-knowing, and full of bliss. In 
this way there is the knowledge that the Supreme is an 
extraordinary being. From this it may be inferred that 
the Supreme is different from all other persons. In this 


aie: 3- Sada 3 277 


way it is proved that the form of the Supreme is free 


from anything that is bad or to be rejected. In Srimad- 
Bhagavatam (8.3.24) it is said: 


sa vai na devadsura-martya-tiryan 
na stri na sando na puman na jantuh 
ndyam gunah karma na san na cdsan 
nisedha-Seso jayatad asesah 


“He is neither demigod nor demon, neither human nor 
bird nor beast. He is not woman, man, nor neuter, nor 
is He an animal. He is not a material quality, a fruitive 
activity, a manifestation, or non-manifestation. He is the 
last word in the discrimination of ‘not this, not this,’ and 


He is unlimited. All glories to the Supreme Personality 
of Godhead.”’* 


Prayed to with these words, which describe Him as 
being neither great nor small, the Supreme Personality 
of Godhead personally appeared in His transcendental 
form, a form that must be the same as the one being 
described in these prayers. That appearance is described 


in Srimad-Bhadgavatam (8.3.30): 
harir avirasit 


“Then the Supreme Personality of Godhead personally 
appeared.” 


In this passage Gajendra prayed to the Lord, addressing 
Him in a certain way, and the Lord reciprocated by 
appearing in the form that was described in the prayers. 


edge 
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If those prayers were not appropriate to the form of the 
Lord, then the Lord would have appeared only as a vague 
impersonal knowledge in Gajendra’s heart. In this way 
the idea that the Supreme Lord is a material demigod or 
some other kind of material being is clearly disproved. 
However, the Lord does appear in a form like that of a 
demigod or a human being, but these are His own forms 
and they are not material. 

With the words aupasada-vat, the sitra gives an 
example to show that secondary features inevitably 
follow primary features. The word upasat here refers to 
a specific mantra in a specific Vedic ritual. When in its 
chanted in the Jamadagnya ceremony, where purodasa 
cakes are offered with the mantra, agner vai hotram, the 
upasat mantra is chanted in the Sdma Veda style. However, 
when it is chanted in a Yajur Veda ceremony, the upasat 
mantra is chanted in the Yajur Veda style. In this way 
the secondary nature follows the primary nature. Thus 
the secondary qualities of the Lord must be understood 
according to His primary qualities. This is described in 
the Vidhi-khanda in the following words: 


guna-mukhya-vyatikrame tad-arthatvan mukhyena veda- 
samyogah 


“When primary and secondary meanings are in conflict, 
the primary meaning should be accepted.” 


Here someone may object: The nature of the Lord’s 
form is described in the following words: 


sarva-karmd sarva-gandhah 
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“The Supreme does everything. The Supreme possesses 
all fragrances.” 


For this reason all meditations on the Lord should 
include a meditation on His doing everything and 
possessing all fragrances.” 


If this is said, then the author of the sitras gives the 
following reply. 


Sutra 35 
iyad Gmananat 
iyat—this; @Gmanandadt—by the description. 
It follows the description. 
Purport by Srila Baladeva Vidyabhiisana 


The word iyat means “in that way.” In that way one 
should always meditate on the qualities of the Supreme 
Lord’s transcendental form. In what way? The sitra 
explains: Gmananat (following the description). This 
means, “following the description of the Lord's primary 
qualities.” On the Lord’s primary qualities are compulsory 
in meditation on Him. Therefore it is not necessary that 
in every meditation on the Lord one must meditate on 
His doing everything or possessing all fragrances. 
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OL pitarane 16 


The Lord’s Transcendental Abode 


Introduction by Srila Baladeva Vidyabhiisana 


Now it will be explained that one should meditate on 


the transcendental abode of the Lord. In the Mundaka 
Upanisad (2.2.7) it is said: 


yah sarva-jfiah sarva-vid yasyaisa mahima bhuvi 
sambabhiva divye pure hy esa samvyomny atma 
pratisthitah. 


“The all-knowing Supreme Personality of Godhead, 
whose greatness is seen everywhere in the world, resides 
in His own effulgent city in the spiritual sky.” 


However, it is also said (Mundaka Upanisad 2.2.10): 
brahmaivedam visvam idam varistham 


“The Supreme Personality of Godhead is present 
everywhere in the material world.” 


SarhSaya (doubt): Is the description of the Lord’s city 
in the spiritual sky merely an allegory to describe the 
Lord’s glories, or is there in truth such a city with many 


wonderful palaces, gateways, surrounding walls, and 
other such features? 
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Pirvapaksa (the opponent speaks): What is the 
answer? The answer is that these words are an allegory 
to describe the Supreme Lord’s glory. In the Chandogya 
Upanisad (7.24.1) it is said: 


sa bhagavah kasmin pratisthita iti. sva-mahimni. 


“Where does the Supreme Personality of Godhead 
reside? He resides in His own glory.” 


In this way the sruti-sastra describes the Lord’s glory. 
Therefore the spiritual sky described before is in truth 
the Lord’s glory. It is not any other thing. Therefore it 
is not possible that the Supreme Lord has an abode in a 
specific place. This is confirmed by the passage beginning 
with the words brahmaiva. 


Siddhanta (conclusion): In the following words the 
author of the sitras gives His conclusion. 


Sutra 36 
antara bhita-grdma-vat svatmanah 


antara—within; bhita—made of material elements; 
grama—city; vat—like; svatmanah—of Himself. 


Within it is like a material city like His own. 
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Purport by Srila Baladeva Vidyabhisana 


To His own that place in the spiritual sky is like a 
great city. The phrase “to His own” means “to His own 
devotee.” In the Sruti-sastra (Mundaka Upanisad 3.2.3 
and Katha Upanisad 1.2.23) it is said: 


yam evaisa vrnute tena labhyah 


“The Supreme Personality of Godhead is attained only 
by one whom He Himself chooses.”* 


Although everything in that city is perfectly spiritual, 
still it appears like a city made of earth and the other 
material elements. The word vat (like) used in the stra 
refutes the idea that this city is actually material in 
nature. The sitra says that it is svatmanah (manifested 


from Himself). In the Mundaka Upanisad (2.2.11) it is 
said: 


brahmaivedam amrtam purastat pascdc ca. brahma 
daksinatas cottarenddhag cordhvam prasrtam. 
brahmaivedam visvam idam varistham. 


“The Supreme is eternal. He is in the east and the 
west. He is in the south and the north. He is below and 


He is above. He is everywhere in the universe. He is the 
greatest.” 


As the Supreme Personality of Godhead, who is full 
of transcendental knowledge and bliss, has a wonderful 


er a8 Prda 3 283 


variety of features, such as His hands, feet, nails, and hair, 
so the Lord’s transcendental abode, which is manifested 
from His own personal form, also has a wonderful variety 
of features, such as the different forms in its land and 
water. Even though they are all spirit and nothing else, 
still chey manifest a great variety, like a peacock feather 
or other colorful object. 


Sutra 37 
anyatha bheddnupapattir iti cen nopadesantara-vat 


anyatha—otherwise; bheda—difference; anupapattih— 
non-attainment; iti—thus; cet—if; na—not; upadegsa— 
teaching; antara—another; vat—like. 


If it is said, “It is otherwise, for there is no difference,” 
then I reply: No. It is not so. For it is like other 
teachings. 


Purport by Srila Baladeva Vidyabhiisana 


If it is said, “It is otherwise, for if there is no difference 
between them, then there must be no difference between 
the creator of the abode and the abode itself,” then the 
sutra replies. “No. This is not a fault.” Why is that? 
The sutra replies, upadesantara-vat (for it is like other 
teachings). In the Taittirtya Upanisad it is said: 


dGnandam brahmano vidvan 
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“A wise man knows the bliss of the Supreme”’. 
In this and other teachings it is said that even though 


the Supreme is one with His attributes, still He is also 
different from them. That is the meaning. 


(Note: Here the opponent claims that because the 
Lord is not different from His transcendental abode, 
therefore it is not possible for the Lord to dwell in that 
abode, for He is not different from it. This is refuted by the 
scriptures’ assertion that the Lord is also different from 
His attributes, including His transcendental abode.) 

Sitra 38 


vyatiharo visimsanti hitara-vat 


vyatiharo—changeable; visirnsanti—distinguish; hi— 
indeed; itara—others; vat—like. 


Like others, they say they are interchangeable. 
Purport by Srila Baladeva Vidyabhisana 
In the Brhad-dranyaka Upanisad (1.4.15) it is said: 
atmdnam eva lokam updsita 


“One should worship the Supreme Personality of 
Godhead as identical with His spiritual abode.” 
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This passage of the $ruti-Sdstra clearly shows that the 
Supreme Personality of Godhead is identical with His 
spiritual abode and the spiritual abode is identical with 
the Supreme Personality of Godhead. In this way it is 
proved that they are mutually identical. The Supreme 
Personality of Godhead is the same as His spiritual 
abode, and the spiritual abode is the same as the Supreme 
Personality of Godhead. 

In the Gopdla-tapani Upanisad, in the passage 
beginning sat-pundarika-nayanam, as well as in the 
passage beginning saksat prakrti-paro’yam atmd gopdlah, 
the sruti-sastra clearly explains that the form of the 
Supreme Personality of Godhead is identical with the 
Supreme Personality of Godhead Himself, and the 
Supreme Personality of Godhead is identical with His 
own form. Thus the Supreme Personality of Godhead, 
whose form is full of knowledge and bliss, manifests 
Himself, by the agency of His inconceivable potency, as 
His own spiritual world, which He reveals only to His 
devotee and to no one else. In this way it is proved that as 
one meditates on the Supreme Personality of Godhead, 
so one should also meditate on the Supreme Personality 
of Godhead’s spiritual abode. 
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OLD sitarane 17 


The Qualities of the Supreme Personality of Godhead 


Introduction by Srila Baladeva Vidyabhiisana 
To confirm what has already been said, the following 
explanation is now begun. Many texts that describe the 
specific features and qualities of the Lord are the subjects 


of discussion (Visaya) here. 


Sarhsaya (doubt): Are the features and qualities of the 
Lord spiritual realities or are they material illusions? 


Piarvapaksa (the opponent speaks): In Brhad-dranyaka 
Upanisad (4.4.19) it is said: 


neha nadnasti kificana 

“Variety is not present in the Supreme.” 

In Brhad-aranyaka Upanisad (2.3.6) it is said: 
athata ddefo neti neti 

“This is the teaching: It is not this. It is not this.” 


In this way the Sruti-Sdstra teaches that the Supreme 
has neither features nor qualities. 


Siddhanta (conclusion): In the following words the 
author of the sitras gives His conclusion. 


enn 3 - Dra 3 287 


Sutra 39 
saiva hi satyadayah 


sad—she; eva—indeed; hi—indeed; satya—truth; 
adayah—beginning with. 


Indeed, she is those that begin with truth. 
Purport by Srila Baladeva Vidyabhiisana 
In the Svetasvatara Upanisad (6.8) it is said: 
pardsya Saktih 
“The Supreme has a potency that is spiritual.” 
In the Visnu Purdna (6.7.61) it is said: 
visnu-Saktih para 
“Lord Visnu has a potency that is spiritual.” 

This potency is clearly different from the. illusory 
material potency (maya). As heat is to fire, so this 
personal, spiritual potency is to the Lord. This potency is 
called para Sakti (spiritual potency) or svariipa Sakti (the 
Lord’s personal potency). 

Because this spiritual potency manifests itself as 


truthfulness and other qualities of the Lord, these 
qualities are not material or illusory. They are the actual 
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qualities of the Lord. Two arguments proving that the 
Lord’s truthfulness and other qualities are manifestations 
of this spiritual potency will be given later. The neti 
neti passage quoted by the Purvapaksa has already been 
refuted in sutra 3.2.22. 

The word Gdi (beginning with) should be understood 
to imply the Lord’s other qualities, such as His purity, 
mercy, forgiveness, omniscience, omnipotence, bliss, 
handsomeness, and many others. That is why Parasara 
Muni defines the word bhagavdn as, “The Supreme 
Personality of Godhead, who is supremely pure, filled 
with spiritual good qualities, and the master of great 
potencies.” Then Paragara Muni explains that the Lord 
has many transcendental qualities, such as His being 
the maintainer of all, the master of all, the master of all 
opulences, possessing all intelligence, and many other 


qualities also. In the Visnu Purdna (6.5.72-75) Paraasra 
Muni says: 


suddhe maha-vibhity-akhye 
pare brahmani sabdyate 
maitreya bhagavac-chabdah 
sarva-karana-kdrane 


“O Maitreya, the word bhagavan means ‘The Supreme 
Personality of Godhead, who is supremely pure, who is 


the cause of all causes, and who is the master of great 
potencies.’ 


sambharteti tatha bharta 
bha-karo’rtha-dvaydnvitah 
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neta gamayitd srasta 
ga-kdrarthas tatha mune 


“The syllable bha means ‘the maintainer of all’ or ‘the 
protector of all.’ O sage, the syllable ga means ‘the leader,’ 
‘the savior,’ or ‘the creator.’ 


aisvaryasya samagrasya 
viryasya yasasah sriyah 
Jfiidna-vairdgyayos capt 
sannam bhaga itinganah 


“Full wealth, strength, fame, beauty, knowledge, and 
renunciation: these are the six opulences of the Supreme 
Personality of Godhead.* 


vasanti yatra bhitdani 
bhitatmany akhiladtmani 

sa ca bhitesv agesesu 
vakararthas tato’vyayah 


jridna-sakti-balaisvarya... 


“The syllable va means ‘the Supreme Personality of 
Godhead, in whom everything abides, and who Himself 
abides in all beings.’ Therefore the word bhagavan means 
‘The Supreme Personality of Godhead, who has all 
knowledge, power, and opulences.’” 


Therefore the Supreme Personality of Godhead’s 
truthfulness and other qualities are not different from 
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Him. In this way it is proved that one should meditate 
on the Supreme Personality of Godhead as being not 
different from His qualities. 


OD nikarans 18 


The Goddess of Fortune 
Introduction by Srila Baladeva Vidyabhtsana 


Now will be explained the truth that the goddess of 
fortune is the best of the Lord’s qualities. In the Sukla 


Yajur-Veda (31.22) it is said: 
Sris ca te laksmis ca patnyau 


“© Supreme Personality of Godhead, Sri and Laksmi 
are Your wives.” 


Some say that Sri is Rama-devi and Laksmiis Bhagavati 
Sampat. Others say that Sri is Vag-devi and Laksmi is 
Rama-devi. In the Gopdla-tadpani Upanisad (.141) it is 
said: 


kamald-pataye namah 


“Obeisances to Lord Krsna, the goddess of fortune’s 


husband.” 


In the Gopala-tapani Upanisad (1.42) it is also said: 
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ramd-mdnasa-hamsaya 
govindaya namo namah 


“Obeisances to Lord Krsna, who is the pleasure of 
the cows, the land, and the senses, and who is a swan 
swimming in the Manasa lake of the goddess of fortune’s 
thoughts.” 


In the Rama-tapani Upanisad it is said: 
ramadhardya ramaya 


“Obeisances to Lord Rama, on whom the goddess of 
fortune rests.” 


Samsaya (doubt): Is the goddess of fortune material, 
and therefore not eternal, or is she spiritual, and therefore 
eternal? 


Piirvapaksa (the opponent speaks): In Brhad-dranyaka 


Upanisad (2.3.6) it is said: 
athata adeso neti neti 
“This is the teaching: It is not this. It is not this.” 


These words show that the Supreme has no qualities and 
therefore it is not possible that, ultimately, the goddess 
of fortune can be His wife. The goddess of fortune is a 
material illusion, a manifestation of the material mode 
of pure goodness.. Therefore the goddess of fortune is 
material and not eternal. 
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Siddhanta (conclusion): In the following words the 
author of the sitras gives His conclusion. 


Sutra 40 
kamaditaratra tatra caya-tanddibhyah 


kama—desires; ddi—beginning with; itaratra—in other 
places; tatra—there; ca—also; adya—all-pervasiveness; 
tana—giving bliss and liberation; addibhyah—beginning 
with 


Because She is all-pervading, the giver of bliss, and 
the giver of liberation, and because She has many other 


virtues, She is the source of what is to be desired, both 
there and in other places also. 


Purport by Srila Baladeva Vidyabhisana 


The words s@ eva (she indeed) are understood from 
the previous sutra. The “she” here is the transcendental 
goddess of fortune, who, both in the spiritual sky (tatra), 
which is untouched by matter, and also in the world of the 
five material elements (itaratra), fulfills the desires of her 
master. She is the eternal goddess of fortune. The word 
kama here means “the desire for amorous pastimes.” The 
word adi (beginning with) here means “personal service 
and other activities appropriate for these pastimes.” 

In this way the goddess of fortune is transcendental. 
Why is that? The sitra explains: dya-tanddibhyah. The 
word dya means “all-pervading.” The word tana means 
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“siving liberation and bliss to the devotees.” In these 
two ways she is like the Lord Himself, who possesses 
truthfulness and a host of other virtues. 

The word Gdi (beginning with) here hints that she 
is spiritual in nature. The statement of Svetdsvatara 
Upanisad (6.8) also affirms that she is spiritual. In this 
way she is spiritual and all-pervading. She has knowledge, 
compassion, and a host of other virtues, and she is also a 
giver of liberation. In these ways the goddess of fortune is 
not different from the Supreme Personality of Godhead. 
In the Visnu Purdna it is said: 


nityaiva s@ jagan-mata 
visnoh Srir anapayini 

yathd sarva-gato visnus 

tathaiveyam dvijottama 


“The goddess of fortune is the eternal companion of 
Lord Visnu. She is the mother of the universe. O best of 
the brahmanas, as Lord Visnu is all-pervading, so is she 
also.” 


It is also said in the scriptures: 


atma-vidyd ca devi tvam 
vimukti-phala-dayini 


“O goddess of fortune, You are the Lord’s spiritual 
knowledge. You are the giver of liberation.” 


If the goddess of fortune were not spiritual, it would be 
improper to ascribe these two qualities (all-pervasiveness 
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and giving liberation) to her. That the goddess of fortune 
is spiritual is described in the following words of the 
Visnu Purdna: 


procyate parameso yo 
yah Suddho ‘py upacaratah 
prasidatu sa no visnur 
dGtma yah sarva-dehinam 


“May supremely pure Lord Visnu, who is the master 
of the spiritual goddess of fortune and the Supersoul of 
all living entities, be merciful to us.” 


The word para-md in this verse means “the spiritual 
(para) goddess of fortune (ma).” Because the goddess of 
fortune has been described as being all-pervading and 
having other spiritual attributes, it is not possible that 
she is material. In this way it is proved that the goddess 
of fortune is not material. For these reasons the goddess 
of fortune is spiritual and eternal. 


Here someone may object: Is it not so that if the goddess 
of fortune is the spiritual potency of the Lord, (which 
is not different from the Lord), then it is not possible 
for her to have devotion for the Lord? After all, it is not 
possible for a person to have devotion to himself. 


If this objection is raised, then the author of the sutras 
replies in the following words. 


Sutra 41 


adardad alopah 
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adarat—because of devotion; alopah—non-ending. 
Because of devotion it does not cease. 
Purport by Srila Baladeva Vidyabhisana 


Although in truth the goddess of fortune is not different 
from the Lord, still, because the Lord is a jewel mine of 
wonderful qualities, and also because He is the root of 
the goddess of fortune’s existence, the love and devotion 
that the goddess bears for Him never ceases. The branch 
never ceases to love the tree, nor the moonlight the moon. 
Her love and devotion for the Lord is described in many 
places in the Sruti-sastra. In the Srimad-Bhdgavatam 


(10.29.37) it is said: 


Srir yat-padadmbuja-rajas cakame tulasya 
labdhvapi vaksasi padam kila bhrtrya-justam 


“Dear Krsna, the lotus feet of the goddess of fortune 
are always worshiped by the demigods, although she is 
always resting on Your chest in the Vaikuntha planets. 
She underwent great austerity and penance to have some 
shelter at Your lotus feet, which are always covered by 
tulasi leaves.’’* 


Here someone may object: Is it not true that amorous 
love is possible only when there are two: the lover and the 
beloved? If there is no difference between the lover and 
the beloved, then love is not possible between them. 
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If this is said, then the author of the sutras gives the 
following reply. 


Sutra 42 
upasthite’tas tad-vacanat 


upasthite—being near; atah—thus; tat—of that; 
vacanat—from the statement. 


It is in His presence. It is so because of the 
statement. 


Purport by Srila Baladeva Vidyabhisana 


The word upasthite means “nearness.” Even though 
the Lord’s potency and the Lord Himself, the shelter of 
that potency, are one, still, because the Lord is the best of 
males and His potency is the jewel of young girls, when 
They are together there is naturally the perfection of 
blissful amorous pastimes. How is that known? The sitra 
explains: tad-vacandat (because of the statement). In the 


Gopdla-tapani Upanisad (2.25) it is said: 


yo ha vai kimena kaman kdmayate sa kami bhavati. yo ha 
vai tv akdmena kaman kamayate so’kami bhavati. 


“He who lusts after pleasures is lusty. He who enjoys 
without material lust is not lusty.” 


In these words the amorous pastimes of the Lord 
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are described. The word a-ka@mena here means “with 
something that bears certainly similarities to lust.” This 
thing with some similarities to material lust is the Lord’s 
pure spiritual love. That is the meaning. With spiritual 
love He enjoys the goddess of fortune, who is actually 
Himself. In this way He finds pleasure and fulfillment. 
For this there is no fault on His part. By touching the 
goddess of fortune, who is actually Himself, the Lord 
enjoys transcendental bliss. It is like a person gazing at 
his own handsomeness (in a mirror). That is what is said 
here. 

Different from His spiritual potency (para Sakti) is 
the potency of the Lord’s form (svariipa-sakti). The sruti- 
Sastras and other scriptures explain that through the 
svariupa-Sakti, the Supreme Lord manifests as the best of 
males, and through the pard Sakti the Lord manifests His 
various transcendental qualities. It is through the para 
Sakti that the Lord manifests His knowledge, bliss, mercy, 
opulence, power, sweetness, and other qualities. 

It is also through the para Sakti that the Vedic 
scriptures are manifested. In the same way is manifested 
the earth and other place, manifesting as the Lord’s 
pleasure potency (hldadini gakti), the pard Sakti appears as 
Sri Radha, the jewel of teenage girls. 

Although the Lord and His para Sakti are not different, 
still, for enjoying different pastimes, They are manifested 
as different. In this way the Lord’s desires are perfectly 
and completely fulfilled. 

These manifestations of the para Sakti, beginning 
with the manifestation of the Lord’s qualities, are not 
manifested only recently. They are beginningless and 
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eternal. They will never cease to exist. Therefore the 
devotees should meditate on the Supreme Personality of 
Godhead as accompanied by the goddess of fortune. 


XL vitarane 19 


The Many Forms of the 
Supreme Personality of Godhead 


Introduction by Srila Baladeva Vidyabhisana 
In the Gopala-tdpani Upanisad (1.54) it is said: 


tasmdt eva krsnah paro devas tam dhydyet tam raset tam 
bhajet tam yajet. iti. om tat sat. 


“Therefore, Lord Krsna is the Supreme Personality 
of Godhead. One should meditate on Him, glorify Him, 
serve Him, and worship Him. Om Tat Sat.” 


Samsaya (doubt): Must one always worship Lord Hari 


as Krsna, or is it possible to worship Him in another form 
also? 


Pirvapaksa (the opponent speaks): Because this 
passage ends the Upanisad, the proper interpretation is 
the worship of Lord Hari must always be directed to the 
form of Lord Krsna alone. 


Siddhanta (conclusion): In the following words the 
author of the sittras gives His conclusion. 


— Siete 
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Sutra 43 


tan nirdharananiyamas tad drstath prthag hy 


apratibandhah phalam 


tat—of that; nirdharana—of determination; a—not; 
niyamah—rule; tat—that; drstaih—by what is seen; 
prthak—distinct; hi—indeed; a—not; pratibandhah— 
obstruction; phalam—fruit. 


There is no restriction in that regard. It is different 
because of what is seen. Non-obstruction is the result. 


Purport by Srila Baladeva Vidyabhisana 


There is no rule that says one must worship Lord 
Hari in His form as Krsna only and not in His form of 
Lord Balarama or any of His other forms. Even when He 
is a tiny infant at Yasoda’s breast, Lord Krsna is always 
all-pervading, all-knowing, and full of bliss. How is that 
known? The sitra explains: tad-drstaih (Because of what 


is seen). In Gopdla-tapani Upanisad (2.48) it is said: 


yatrdsau samsthitah krsnas 
tribhih Saktyad samahitah 

ramaniruddha-pradyumnai 
rukminya sahito vibhuh 


catuh-Sabdo bhaved eko 


hy omkdras hy amSakaih krtah 
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“Lord Krsna, accompanied by His three potencies 
and by Balarama, Aniruddha, Pradyumna, and Rukmini, 
stays in delightful Mathura Puri. These four names are 
identical with the name Om.” 


Lord Balarama and the other incarnations are all forms 


of Lord Krsna and so They also should be worshiped. 
That is the meaning. 


Here someone may object: If that is so, then the phrase 
krsna eva (Krsna indeed), emphasizing Lord Krsna, would 
become meaningless. 


To this objection the sutra replies: prthak (it is 
different). This means, “the result is different.” What is 
that different result? The satra explains: apratibandhah 
(non-obstruction is the result). This means, “The 
removal of the obstructions to the worship of Lord Krsna, 
obstructions caused by thinking any other form is the 
highest form of the Lord.” Therefore, if one is able and 
if one is so inclined, he may worship other forms of the 
Lord, which are all non-different from Lord Krsna. 
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The Spiritual Master 
Introduction by Srila Baladeva Vidyabhisana 


Now will be explained the truth that Lord Krsna 
is attained by one who approaches a genuine spiritual 
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master. In its description of transcendental knowledge, 
the Svetdsvatara Upanisad (6.23) explains: 


yasya deve para bhaktir 

yatha deve tathd gurau 
tasyaite kathitd hy arthah 
prakdsante mahaétmanah 


“Only to those great souls who have implicit faith in 
both the Lord and the spiritual master are all the imports 
of Vedic knowledge automatically revealed.”* 

In the Chdndogya Upanisad (6.14.2) it is said: 


dcaryavan puruso veda 


“One who approaches a bona fide spiritual master can 
understand everything about spiritual realization.”* 


In the Mundaka Upanisad (1.2.12) it is said: 
tad-vijndnartham sa gurum evabhigacchet 


“To learn the transcendental subject matter, one must 
approach a spiritual master.’’* 


SamSsaya (doubt): Is the result obtained merely by 
hearing the scriptures from the spiritual master, or must 
that hearing be accompanied by the attainment of the 
spiritual master’s mercy? 
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Pirvapaksa (the opponent speaks): The result is 
obtained merely by hearing the scriptures. Why would 
one need to attain the spiritual master’s mercy? 


Siddhanta (conclusion): In the following words the 
author of the sitras gives His conclusion. 


Sitra 44 
pradana-vad eva tad uktam 


pradana—gift; vat—like; eva—indeed; tat—that; 
uktam—said. 


It is like a gift. That is said. 
Purport by Srila Baladeva Vidyabhisana 


When the spiritual master is pleased with a person, 
that person is able to hear the scriptures and follow the 
path of spiritual advancement. In this way one attains 
the Lord. By merely hearing the scriptures and following 
the spiritual path one will not be able to attain the Lord. 
Therefore it is said that the spiritual master’s mercy is 
essential. The prefix pra in this satra hints at the word 
prasdda (mercy). The lotus-eyed Supreme Personality of 
Godhead Himself explains in the Bhagavad-gita (13.8); 


acaryopasanam sSaucam 


“Knowledge means to approach a bona fide spiritual 
master and become pure.” 
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In this way the scriptures explain that the Supreme 
Personality of Godhead is attained by the mercy of the 


spiritual master. 
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The Spiritual Master’s Mercy 


Introduction by Srila Baladeva Vidyabhisana 


SarmSaya (doubt): Which is more important: one’s own 
efforts or the spiritual master’s mercy? 


Pairvapaksa (the opponent speaks): If one does not 
endeavor on one’s own part, then the spiritual master’s 
mercy will not be effective. Therefore one’s own effort is 
more important. 


Siddhanta (conclusion): In the following words the 
author of the sitras gives His conclusion. 


Sutra 45 
linga-bhiyastvat tad dhi baliyas tad api 
linga—of indications; bhityastvat—because of an 


abundance; tat—that; hi—indeed; baliyah—more 
powerful; tat—that; api—also. 


304 / eddnta Orr 


Because of many symptoms it is more powerful. That 
also. 


Purport by Srila Baladeva Vidyabhisana 


Even though some demigods assuming the forms of a 
bull and other creatures had already taught him the truth 
of the Supreme, the disciple Satyakama nevertheless 
requested his spiritual master (Chdndogya Upanisad 


4.9.2): 
bhagavams tv eva me kdmam briyat 
“O master, please teach me the truth.” 


In the same way, Upakogala (Chadndogya Upanisad 
4.10.1-4.14.3), even though he had already attained 
spiritual knowledge from the sacred fires, nevertheless 
approached his spiritual master for instruction. In these 
two passages of the Chadndogya Upanisad it is clearly 


seen that the mercy of the spiritual master is the most 
important. 


Here someone may say: If that is so, then what is the 
need of doing anything at all? One should not think in 
that way. One should still study the scriptures and follow 


the spiritual path. In the Svetasvatara Upanisad (6.23) it 
is said: 


yasya deve para bhaktih 


“One should engage in devotional service to the 
Supreme Personality of Godhead.” 
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In the Sruti-Sdstra it is said: 
Srotavyah mantavyah 


“One should meditate on the Supreme Personality of 


Godhead and hear His glories.” 
In the smrti-§dstra it is said: 


guru-prasddo balavan 
na tasmad balavattaram 

tathapi Sravanadis ca 
kartavyo moksa-siddhaye 


“The spiritual master’s mercy is most important. 
Nothing is more important. Still, in order to attain 
liberation one should certainly hear the glories of the 
Supreme Personality of Godhead and serve Him in many 
ways.” 
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The Supreme Personality of Godhead 


and the Individual Spirit Soul are not Identical 


Introduction by Srila Baladeva Vidyabhisana 


In this way it is proved that by attaining the spiritual 
master’s mercy and by worshiping the Supreme Personality 
of Godhead, who has the most glorious transcendental 
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qualities, one attains the desired result. Now an apparent 
contradiction will be resolved. 

In the Gopala-tadpani Upanisad the sages ask Brahma 
questions beginning with, “Who is the supreme object 
of worship?” Brahma answers that Lord Krsna is the 
supreme object of worship, and devotional service is 
the way to attain Him. However, in the Gopdla-tadpani 


Upanisad (2.49) it is also said: 


tasmad eva paro rajasa iti so’ham ity avadharya 
gopalo’ham iti bhadvayet. sa moksam asnute sa 
brahmatvam adhigacchati sa brahma-vid bhavati. 


“One should think, ‘I am the Supreme Lord, beyond 
the passions of the material world.’ One should think, ‘I 
am Lord Gopila.’ In this way one attains liberation. In 
this way one attains the state of being the Supreme Lord. 
In this way one understands the Supreme.” 


The words so’ham (I am He) clearly show the idea that 
the Supreme Personality of Godhead and the individual 
spirit souls are not different. 


SamSaya (doubt): Do the words so’ham (I am He) 
here teach the doctrine that the Supreme Personality of 
Godhead and the individual spirit souls are identical, or 
do they teach some aspect of the doctrine of devotional 
service, a doctrine already described in this book? 


Pirvapaksa (the opponent speaks): The natural 


meaning of the words here is that the doctrine of oneness 
is the way to liberation. 
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Siddhanta (conclusion): In the following words the 
author of the siitras gives His conclusion. 


Siitra 46 
pirva-vikalpah prakaranat syat kriya-mdnasa-vat 


purva—previous; vikalpah—concept; prakaranat— 
from the context; sydt—may be; kriya—actions; 
mdnasa—mind; vat—like. 


Because of the context, it is like what goes before. It 
is like the thoughts and deeds. 


Purport by Srila Baladeva Vidyabhiisana 


The declaration so’ham (I am He) in the Gopdla- 
tapani Upanisad should be understood according to the 
passages that precede it. Why is that? The sitra declares: 
prakaranat (because of the context). In the beginning of 


Gopala-tapani Upanisad (1.14) it is said: 


bhaktir asya bhajanam tad ihamitropddhi- 
nairasyenadmusmin manah kalpanam etad eva 
naiskarmyam. 


“Without any desire for material benefit in this life 
or the next one should engage in devotional service to 
Lord Krsna. That will bring freedom from the bonds of 
karma.” 
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Devotional service is also described at the end of the 
Gopala-tapani Upanisad in these words: 


sac-cid-Gnandaika-rase bhakti-yoge tisthati. 


“One should engage in devotional service, which is 
eternal and full of knowledge and bliss.” 


The middle portion of the Upanisad cannot deal with 
a topic different from what is discussed in the beginning 
and end. Here the sutra gives an example: kriya-mdanasa- 
vat (It is like the thoughts and deeds). The deeds here 
are the activities of devotional service, which begin with 
worship of the Lord. The thoughts here are meditation 
on the Lord. 

Devotional service was described in the beginning and 
end of the Upanisad. Therefore the declaration so’ham (I 
am He) should be understood as a description of some 


feature of the same devotional service already described 
in the preceding passages. 


Pushed by intense love or fear, a person may sometimes 


call out, “I am he!” In this way a person may sometimes 
call out, “I am Krsna!” or “I am that lion!” 


In beginning of the Gopdla-tapani Upanisad (1.2) the 


question is asked: 


kah paramo devah 


“Who is the Supreme Personality of Godhead?” 
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In that passage the sages asked Brahma about the 
identity of Supreme, who is the supreme object of 
worship, the deliverer from the world of repeated birth 
and death, the shelter of all, and the first cause of all 
causes. Brahma replied: 


Sri-krsno vai paramam daivatam 


“Lord Krsna is the Supreme Personality of 


Godhead.” 


Then, to help enable meditation on the Lord, Brahma 
described Lord Krsna’s various qualities. Then Brahma 


says (Gopala-tapani Upanisad 1.6): 
yo dhydyati... 


“One who meditates on Lord Krsna, glorifies Him 
and worships Him, becomes liberated. He becomes 
liberated.” 


Thus Brahma shows that by meditating on Lord Krsna, 
chanting mantras glorifying Lord Krsna, and engaging 
in other activities of devotional service, one becomes 
liberated from the world of birth and death. The again it 
is said (Gopdla-tapani Upanisad 1.7): 


te hocuh kim tad-ripam 


“The sages said: What is His form?” 
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This question is about devotional service and the 
Supreme Personality of Godhead, who is worshiped in 
devotional service. Brahma answered this question in 
these words (1.8): 


tad u hovaca hairanyo gopa-vesam abhrabham 


“Brahma said: He is a cowherd boy. He is dark like a 
monsoon cloud.” 


Then, after describing Lord Krsna’s form, Brahma 
describes the mantra to be chanted. He says (1.11): 


ramyam puna rasanam 
“Lord Krsna’s mantra should be chanted repeatedly.” 


Then Brahma describes devotional service in these 


words (1.14): 
bhaktir asya bhajanam 


“One should engage in devotional service to Lord 
Krsna.” 


Then Brahma describes the mantra one should chant 
in order to see Lord Krsna’s form. Brahma says (1.24): 


omkdrenantaritam yo japati... 


“To one who chants this mantra, beginning with Om, 
Lord Krsna reveals His own transcendental form.” 


gee 
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Then, in Gopdla-tapani Upanisad 1.38 (tam ekam 
govindam), Brahma describes Lord Krsna’s transcendental 
form, which is full of knowledge and bliss. Finally Brahma 


concludes (1.54): 
tasmac chri-krsna eva paro devah 


“Therefore Lord Krsna is the Supreme Personality of 


Godhead.”’ 


In the second chapter of Gopdla-tadpani Upanisad 
it is said that the gopis, after enjoying pastimes with 
Lord Krsna, and after asking Him questions, and after 
attaining His permission, presented a great feast before 
the sage Durvasa. Pleased, the sage blessed them. When 
they asked him about Lord Krsna, the sage described to 
them (in the passage beginning with the word $ri krsnah) 
the extraordinary nature of Lord Krsna’s pastimes. He 
told them that Lord Krsna is the first cause of all causes, 
that He is conquered by the pure love of His devotees, that 
He is dear to His devotees, and many other glories of Lord 
Krsna. Then (in the passage beginning with the words 
sa hovdca), Durvasa is asked about Lord Krsna’s birth; 
activities, mantra, and abode. In the passage beginning 
with the words sa hovdca tam the sage answered the 
question by recounting a conversation of Brahma and 
Lord Narayana. In that account he explained that Lord 
Krsna is perfect and complete and he also explained 
that Lord Krsna is the savior from the world of birth and 
death. Then, in the passage beginning with the words 
vanair anekair ullasat, Brahma described the Lord’s 
spiritual abode named Mathura, which is protected by 
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the Lord’s cakra and which is splendid with many forests. 
At this point the so’ham passage occurs (Gopdla-tdapani 


Upanisad (2.49): 
tasmad eva paro rajasa iti so’_ham 


“One should think, ‘I am the Supreme Lord beyond 
the passions of the material world.’” 


In this way it is said that the condition of thinking 
oneself non-different from the Lord is the cause of 
liberation. Because devotional service was described 
previously in this Upanisad as the cause of liberation, the 
oneness with the Lord here must be a certain feature of 
that devotional service. It must be a symptom of ecstatic 
love, like the shedding of many tears or other symptoms 
of ecstatic love. The passages aham asmi (I am He), 
brahmdham asmi (I am the Supreme), and other similar 
passages in the Taittiriya Upanisad and other scriptures, 
passages declaring the oneness of the individual soul 
and the Supreme, should all be taken in this way, as 
expressions of persons overwhelmed with ecstatic love, 
expressions that are actually proof that the individual 
souls and the Supreme are indeed different persons 
and are not at all identical. This truth has already been 
explained in this book. 

In the following sitra will be presented further proof 
that the words so’ham (I am He) are indeed a symptom of 
devotional love and do not at all mean that the individual 
souls and the Supreme are identical. 
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Sutra 47 
atidesdac ca 
atidesat—by comparison; ca—and. 
Also by comparison. 
Purport by Srila Baladeva Vidyabhisana 


In the Gopdla-tapani Upanisad (2.63) Lord Narayana 
tells Brahma: 


yatha tvam saha putrais ca 
yatha rudro gdnaih saha 
yatha sriyabhiyukto’ham 

tatha bhakto mama priyah 


“Anyone who becomes My sincere devotee becomes 
very dear to Me. As dear as you and your sons are, as dear 
as Lord Siva and his associates, as dear as the goddess of 
fortune.” 


In this verse it is seen that as Brahma is accompanied 
by his sons, so Lord Krsna is always accompanied by 
His devotees. The word ca (and) is explained in the 
following words of Gopdla-tdpani Upanisad (2.91), where 
the Supreme Personality of Godhead declares: 


dhya@yen mama priyo nityam 
sa moksam adhigacchati 
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sa mukto bhavati tasmai 
svatmadnam ca daddmi vai 


“One who meditates on Me is eternally dear to Me. He 
attains liberation. He becomes liberated. I give Myself to 
him.” 


In these words the Lord declares that the devotees 
are eternally dear to Him and He also declares that he 
gives Himself as a gift to His devotees. If the individual 
souls and the Supreme Lord are ultimately one, these 
two statements cannot be at all possible. Therefore 
the scriptures’ statement so’ham (I am He) should be 
understood as the description of a specific symptom of 
ecstatic love. This statement (so’ham), when found in 
the Rama-tapani Upanisad and other Upanisads, should 
also be explained in this way. 

In conclusion, it is said that one attains liberation 
by the mercy of the spiritual master and by devotional 
service to the Supreme Personality of Godhead. There is 
no fault with that statement. 
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Spiritual Knowledge Brings Liberation 


Introduction by Srila Baladeva Vidyabhiisana 


True knowledge is defined as the scriptures’ description 
of devotional service. That knowledge leads to liberation. 
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Here begins an elaborate description of that truth. In 
the Svetasvatara Upanisad (3.8) it is said: 


tam eva viditvati mrtyum eti 
ndnyah pantha nvidyate’yandya 


“I know the Supreme Personality of Godhead, who 
is transcendental to all material conceptions of darkness. 
Only he who knows Him can transcend the bonds of birth 
and death. There is no way for liberation other than this 
knowledge of that Supreme Person.”* 


In the Purusa-sikta prayers of the Rg Veda it is said: 
tam eva vidvadn amrta iha bhavati 


“A person who knows the Supreme attains 
liberation.” 


SarmSaya (doubt): Is liberation caused by the performance 
of Vedic rituals (karma), by spiritual knowledge (vidya), 
or by rituals and knowledge together? 


Purvapaksa (the opponent speaks): How is liberation 
attained? It is attained by performing Vedic rituals. This 
is proved in sitras 3.4.2-7. Or, if there must be some 
knowledge, then Vedic rituals and knowledge should be 
combined together to bring liberation. In the Sruti-sastra 
it is said: 


tad-dhetor na tu tayor ekataram tam vidyd-karmani 
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“Vedic rituals and spiritual knowledge must be 
combined together to bring liberation. Either of them 
alone is not enough.” 


It is also said: 


ubhabhydm eva paksabhydarn 
yatha khe paksino gatih 

tathaiva karma-jnanabhyam 
mukto bhavati mdnavah 


“As a bird needs two wings to fly in the sky, so a man 


needs both Vedic rituals and spiritual knowledge to attain 
liberation.” 


Or, perhaps spiritual knowledge alone is in truth the 
cause of liberation. After all, the Svetasvatara Upanisad 


(3.8) declares: 
tam eva viditvati mrtyum eti 


“Only one who knows the Supreme Personality of 
Godhead can transcend the bonds of birth and death.” 


After all is said and done it is not possible to reach a 
final conclusion in this matter. 


Siddhanta (conclusion): In the following words the 
author of the sitras gives His conclusion. 


Sutra 48 


vidyaiva tu tan-nirdharanat 


Hee —_—— 
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vidya—knowledge; eva—indeed; tu—certainly; 
tat—of that; nirdharanadt—because of the conclusion. 


It is knowledge indeed, for that is the conclusion. 
Purport by Srila Baladeva Vidyabhitisana 


The word tu (indeed) is used here to dispel doubt. 
Spiritual knowledge, and not Vedic rituals, is the cause 
of liberation. Neither is it mecessary that spiritual 
knowledge be combined with the performance of Vedic 
rituals in order to bring liberation. Why is that? The sutra 
explains: tan-nirdharandt (for that is the conclusion). 
The conclusion is given in Svetasvatara Upanisad 3.8. 
The word vidya (knowledge) here means “the knowledge 
that leads to devotional service.” In the Brhad-aranyaka 


Upanisad (4.4.21) it is said: 
vijndya prajnadm kurvita 


“One should understand the Supreme, and thus 
become wise.” 


The “wisdom” here is clearly devotional service. In the 
smrti-Sdstra the word vidyd is used in both these senses. 
One example is in the following words: 


vidya-kuthdrena sitena dhirah 


“With the sharpened ax of knowledge a wise person 
cuts asunder the darkness of ignorance.” 
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Another example is in Bhagavad-gita (9.2): 
raja-vidya raja-guhyam 


“This knowledge is the king of education, the most 
secret of all secrets.”* 


The word vidya may be interpreted in two ways. It is 
like the words kaurava and mimamsd. The former may 
mean either “the Pandavas” or “the sons of Dhrtarastra,” 
and the latter may mean either “the knowers of Vedic 
rituals” or “the knowers of the Supreme.” 

Liberation is thus attained by knowledge, knowledge 
here being the direct perception of the Lord standing 
outside the heart. The author of the sutras declares this 
in the following words. 


Sutra 49 
dargandc ca 
darsanat—by seeing; ca—also. 
Also by seeing. 
Purport by Srila Baladeva Vidyabhisana 
In the Mundaka Upanisad (2.2.8) it is said: 


bidyate hrdaya-granthi§ 
chidyante sarva-samSsayah 
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ksiyante casya karmani 
tasmin drste pardvare 


“Thus the knot in the heart is pierced, and all 
misgivings are cut to pieces. The chain of fruitive actions 
is terminated when one sees the Supreme Personality of 


Godhead.” 


The meaning here is that one becomes liberated by 
seeing the Supreme Personality of Godhead. 


Here someone may object: Dothe scriptures not say, “One 
attains liberation by performing Vedic rituals?” Do the 
scriptures not say, “One attains liberation by performing 
Vedic rituals and attaining spiritual knowledge?” These 
words of yours contradict the scriptures. 


If this is said then the author of the sitras gives the 
following reply. 


Siatra 50 
Sruty-adi-baliyastvac ca na badhah 
Sruti—the §ruti-sdstras; ddi—beginning with; 
baliyastvat—because of being stronger; ca—and; na— 


not; badhah—refutation. 


Also, it is not refuted, for the authority of the Sruti- 
Sastras and other scriptures is greater. 
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Purport by Srila Baladeva Vidyabhiisana 


The §ruti-sdstra’s declaration, “liberation is attained 
by transcendental knowledge,” cannot be refuted by our 
Opponent’s two scripture quotes. Why is that? The sitra 
declares: §ruty-ddi-baliyastvat (for the authority of the 
Sruti-Sdstras and other scriptures is greater). This means, 
“For the authority of Svetasvatara Upanisad 3.8 and 
other passages of the Sruti-sdstras and other scriptures is 
greater.” The word di (beginning with) here means that 
there are also passages where this truth is hinted at or 
explained indirectly. In the scriptures it is said: 


indro’Svamedhdc chatam istvapi raja 
brahmanam idyam samuvdcopasannah 
na karmabhir na dhanair napi canyaih 

pasyet sukham tena tattvam bravihi 


“After performing a hundred asvamedha-yajjiias, 
King Indra approached the demigod Brahma and said, 
‘Neither Vedic rituals, nor giving charity, nor any other 


thing has made me happy. Please tell me how I may see 
happiness.’” 


In the scriptures it is also said: 
nasty akrtah krtena 


“He who was never born is not attained by Vedic 
rituals.” 
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As for the six sitras (3.4.2-7) quoted by the opponent, 
the author of the siitras Himself will refute them in sitras 
3.4.8-14. The word adi (beginning with) means that many 
other scriptural passages may also be quoted. The word ca 
(also) again means that many more statements of scripture 
may be quoted to prove that spiritual knowledge uproots 
all past karmic reactions. The passage beginning with 
the words tam vidya and the other passages quoted by our 
opponent will all be refuted in sitra 3.4.11 by the author 
of the sutras Himself. In this way it has been proven that 
spiritual knowledge is the true cause of liberation. 
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Worshiping the Saintly Devotees 


Introduction by Srila Baladeva Vidyabhisana 
Now will be discussed the truth that liberation is 
attained by worshiping the saintly devotees. In the 
Taittirtya Upanisad (1.11.2) it is said: 
atithi-devo bhava 


“Treat a guest as if he were a visiting demigod.” 


SamSaya (doubt): Is the worship of saintly devotees a 
cause of liberation or is it not? 


Pirvapaksa (the opponent speaks): Liberation is 
already available by the mercy of the spiritual master and 
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the worship of the Supreme Lord. What need is there to 
worship the saintly devotees? 


Siddhanta (conclusion): In the following words the 
author of the sitras gives His conclusion. 


Sutra 51 
anubandhdadibhyah 


anubandha—repeated instructions; ddibhyah— 
beginning with. 


Because of many instructions. 
Purport by Srila Baladeva Vidyabhisana 


The word anubandha here means, “because of many 
instructions declaring that one should worship the saintly 
devotees.” The Taittiriya Upanisad’s phrase, “treat him as 
if he were a visiting demigod” means “worship him.” This 
is so because by the mercy of great devotees one attains 
liberation. If this were not so then the Taittiriya Upanisad 
would not have spoken in this way. Many great sages who 
know the truth have also taught this in the smrti-Sastra. 
In Srimad-Bhagavatam (5.12.12), Jada Bharata explains: 


rahiiganaitat tapasd na yati 
na cejyayd nirvapandd grhad va 
na cchandasé naiva jalagni-siryair 
vind mahat-pada-rajo’bhisekam 
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“My dear King Rahigana, unless one has the 
opportunity to smear his entire body with the dust of 
the lotus feet of great devotees, one cannot realize the 
Absolute Truth. One cannot realize the Absolute Truth 
simply by observing celibacy (brahmacarya), strictly 
following the rules and regulations of householder life, 
leaving home as vanaprastha, accepting sannyasa, or 
undergoing severe penances in winter by keeping oneself 
submerged in water or surrounding oneself in summer 
by fire and the scorching heat of the sun. There are 
many other processes to understand the Absolute Truth, 
but the Absolute Truth is only revealed to one who has 
attained the mercy of a great devotee.”* 


In Srimad-Bhdgavatam (11.12.1-2), Lord Krsna Himself 


explains: 


na rodhayati mam yogo 
na sankhyam dharma uddhava 
na svaddhydyas tapas tyago 
nesta-purtam na daksind 


vratdni yajfias chandamsi 
tirthdni niyama yamah 

yathavarundhe sat-sangah 

sarva-sangdpaho hi mdm 


“My dear Uddhava, neither through astanga-yoga (the 
mystic yoga to control the senses), nor through impersonal 
monism or an analytical study of the Absolute Truth, 
nor through study of the Vedas, nor through practice of 
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austerities, nor through charity, nor through acceptance 
of sannyasa, nor through many pious deeds, nor through 
giving daksina, nor through following vows, nor through 
performing many yajiias, nor through chanting Vedic 
hymns, nor through visiting holy places, nor through 
controlling the senses can one bring Me under his control 
as much as one can by associating with saintly devotees. 
Their association frees one from the touch of matter.” 


Here Lord Krsna personally teaches the importance of 
associating with saintly devotees. The Lord here teaches 
a great secret of how to engage in devotional service. 
The word Gdi in this sutra indicates that one should also 
visit holy places of pilgrimage and one should avoid those 


who commit blasphemy. In Srimad-Bhdgavatam (1.2.16) 
it is said: 
Susrisoh Sraddadhdnasya 
vadsudeva-katha-rucih 
syan mahat-sevayd viprah 
punya-tirtha-nisevanat 


“O twice-born sages, by serving those devotees who 
are completely freed from all vice, great service is done. 


By such service one gains affinity for hearing the message 
of Vasudeva.”’* 


In the Padma Purana it is said: 


harir eva saddradhyah 
sarva-devesvaresvarah 
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itare brahma-rudradya 
ndvajnieyd kaddcana 


“Lord Krsna is the Supreme Personality of Godhead, 
the master of all the demigods, and He should always be 
worshiped. Still, one should never disrespect Brahma, 
Siva, and the other demigods.” 


Here someone may object: The mercy of the spiritual 
master and the association of saintly devotees are both 
attained by the mercy of the Supreme Personality of 
Godhead. Therefore the real cause of liberation is His 
mercy. Even good fortune does not happen independently. 
That also is caused by the Lord’s mercy. Indeed, all actions 
are caused by the Lord’s mercy, as was explained in sitra 
2.3.39. Therefore it is not right to say that liberation is 
caused by the mercy of the spiritual master or by any 
cause other than the mercy of the Supreme Personality 


of Godhead. 


To this objection I reply: Even though they are 
themselves caused by the Lord Himself, still the spiritual 
master’s mercy and the other causes like it are also 
causes of liberation in their own right. This was already 
explained in the passage beginning with sitra 2.3.40. 
The truth is that the Supreme Personality of Godhead 
becomes conquered by His devotees and He gives them 
the power to grant His own mercy to others. In this way 
the devotees are independent agents who can deliver 
the Lord’s mercy to others. When the devotees give 
their mercy to someone, then the Supreme Lord also 
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gives His mercy to that person. In this way all seeming 
contradictions and the different passages of the scriptures 
are all resolved. 
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The Liberated Souls have Different 
Relationships with the Supreme Personality of Godhead 


Introduction by Srila Baladeva Vidyabhiisana 
In the Chandogya Upanisad (3.14.1) it is said: 


atha khalu kratumayah puruso yatha kratur asmil loke 
puruso bhavati tathetah pretya bhavati sa kratum kurvita. 


“Man is meant to worship the Supreme Lord. As one 
worships the Lord in this life, so one will attain Him 
after death. Therefore one should worship the Lord.” 


SamSaya (doubt): The worship of the Supreme Lord 
is naturally accompanied by the worship of the spiritual 
master and the saintly devotees. This worship is of many 
kinds, some higher and some lower. Does the higher or 
lower level of one’s worship lead to a higher or lower 
result, or does it not lead to a higher or bower result? 


Pirvapaksa (the opponent speaks): In the Mundaka 
Upanisad (3.1.3) it is said: 


niranjanah param samyam upaiti 
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“Liberated souls are all equal.” 


In this way the Sruti-Sdstra affirms that different levels 
of worship do not lead to different results. Travelers who 
enter acity by different paths do not enter different cities. 
They enter the same city. In the same way, although they 
have attained Him by different paths, the liberated souls 
see the same Supreme Lord. 


Siddhanta (conclusion): In the following words the 
author of the sitras gives His conclusion. 


Sutra 52 
prajnidntara-prthaktva-vad drstif ca tad uktam 
prajrna—knowledge; antara—other; prthaktva— 

variety; vat—possessing; drstih—sight; ca—and; tat— 


that; uktam—said. 


As there are differences of knowledge, so also there 
are differences in sight. That is stated. 


Purport by Srila Baladeva Vidyabhiisana 
In the Brhad-dranyaka Upanisad (4.4.21) it is said: 
vijnadya prajniam kurvita 


“One should understand the Supreme, and thus attain 
wisdom.” 
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Here are the words “understanding” and “wisdom.” 
The meaning of the first is straightforward, but the 
second really means devotional service to the Lord. As 
there are thus different kinds of knowledge, so also the 
devotees see the Lord in different ways. 

The sutra explains: tad uktam (that is stated). These 
words mean, “It is stated that according to the devotees’ 
different kinds of worship, different higher and lower 
results are obtained.” Thus according to the way the Lord 
was worshiped, the devotees see the Lord in different 
ways. This is reflected in their liberation. The sameness 
described above means that the liberated souls see the 
same Supreme Lord. 

Here someone may object: That may be. However, you 
say that without knowledge one cannot see the Lord and 
without first seeing the Lord one cannot attain liberation. 
Both statements are illogical. When the Supreme Lord 
was personally present on the earth many persons who 
had no knowledge nevertheless saw Him and many who 
saw Him did not attain liberation. 


To this objection the author of the sitras gives the 
following reply. 


Sutra 53 
na simdanydad apy upalabdher mrtyu-van na hi lokdpattih 
na—not; sdmdnydt—ordinary; apy—even; 


upalabdheh—of perception; mrtyu—death; vat—like; 


na—not; hi—indeed; loka—of the world; dpattih— 
attainment. 
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Not by ordinary vision, as not by death. Indeed not. 
There is attainment of that world. 


Purport by Srila Baladeva Vidyabhiisana 


The word api (also) is here used for emphasis. As 
merely dying does not bring liberation, in the same way 
ordinary seeing of the Lord also does not bring liberation. 
What then is the result obtained by ordinary seeing of the 
Lord? The sutra explains: lokapattih (there is attainment 
of that world). This is like The Vidyadhara, Sudargana, 
and the king, Nrga, who both attained ordinary sight 
of the Lord and from that attained the higher material 
worlds. 

Here someone may object: Did they did not attain 
liberation? If this is said, then the sitra replies, na hi 
(indeed not). They did not. They attained a higher world. 
That is the meaning. In the Narayana Tantra it is said: 


samdnya-darsanal loka 
muktir yogyatma-darsanat 


“By seeing the Supreme Lord with ordinary vision one 
attains the higher material worlds. By seeing the Lord 
with spiritual vision one attains liberation.” 


This is the meaning here. There are two ways of seeing. 
One is covered by matter and the other is not covered by 
matter. The first way of seeing the Supreme Personality 
of Godhead is attained by many pious deeds. It brings one 
to Svargaloka and the other higher material planets. 
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The second way of seeing the Supreme Personality 
of Godhead is attained by understanding the truth of 
the Supreme Personality of Godhead. This way of seeing 
destroys the subtle material body (of mind, intelligence 
and false ego), gives one a spiritual body filled with bliss, 
and makes one a dear associate of the Lord. In this way it 
brings liberation. In this way everything is explained. 

The sages say that those who are killed by the Lord 
see the Lord at the moment of their death and in this 
way they also become liberated. This occurs because the 
splendor of the Lord’s cakra or other weapon destroys 
their subtle material body (of mind, intelligence, and 
false ego). It should be understood that by seeing the 
Lord these persons attain love for Him. To say otherwise 
would contradict many statements of the scriptures. 
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How to Attain Liberation 
Introduction by Srila Baladeva Vidyabhiisana 


This section is begun to give firm proof that by seeing 
the Lord with eyes of spiritual knowledge, one attains 
liberation. In the Mundaka Upanisad (3.2.3) and Katha 
Upanisad (1.2.23) it is said: 


nadyam dtma pravacanena labhyo 
na medhayé na bahuna srutena 
yam evaisa vrnute tena labhyas 
tasyaisa atma vivrnute tanum svam 
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“The Supreme Lord is not attained by expert 
explanations, by vast intelligence, or even by much hearing. 
He is attained only by one who He Himself chooses. To 
such a person He manifests His own form.”* 


SarnSaya (doubt): Does the Lord appear before a 
person only because the Lord chooses to appear, or does 
He appear because of a specific person’s devotion to Him 
and renunciation of the material world? 


Purvapaksa (the opponent speaks): The Lord appears 
only because He chooses to appear, for that is what the 
scripture says. 


Siddhanta (conclusion): In the following words the 
author of the sitras gives His conclusion. 


Sutra 54 


parena ca Sabdasya tdadvidhyam bhiyastvat tv 


anubandhah 


parena—by what follows; ca—also; sabdasya—of the 
word; tadvidhyam—being like that; bhityastvat—because 
of being more important; tu—indeed; anubandhah— 
what corresponds. 


According to what follows, it is the same. It is because 
of being more important. 
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Purport by Srila Baladeva Vidyabhiisana 


The statement here that the Lord appears before one 
who He chooses is actually the same as the statement 
that the Lord is attained by devotional service. This is 
clearly stated in the verse that immediately follows this 
statement. Therefore the meaning is not that the Lord 
appears only because He chooses to appear. Here is the 
verse that immediately follows (Mundaka Ubpanisad 


3.2.4): 


nayam atmd bala-hinena labhyo 
na ca pramdadat tapaso vapy alingdat 

etair updyair yatate yas tu vidvan 
tasyaisa atma visate brahma-dhama 


“The Supreme Lord is not attained by one who has 
no spiritual strength, who is wild or careless, or whose 
austerities are not appropriate. The Lord appears before 
a person who strives by right means to attain Him. Such 
a person enters the spiritual world.” 


The “right means” are described in the beginning of 
this verse. They are spiritual strength, sober carefulness, 
and appropriate austerities. The word “spiritual strength” 


here means “devotional service.” The Supreme Lord 
Himself explains: 


vase kurvanti mam bhaktah 
sat-striyah sat-patirn yatha 
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“As faithful wives control their saintly husband, so 
My devotees bring Me under their control.” 


In the Bhagavad-gitd (8.22), it is said: 


purusah sa parah partha 
bhaktya labhyas tv ananyayd 


“The Supreme Personality of Godhead, who is greater 
than all, is attainable by unalloyed devotion.”* 


Here is the verse immediately following the nayam 
adtma pravacanena verse when it appears in the Katha 


Upanisad (1.2.24): 


ndvirato duscaritat 
nasdnto ndsamahitah 
ndsanta-manaso vapt 
prajnanenainam apnuyat 


“Neither a person who has not abandoned sins, nor 
a person who is not peaceful, nor a person who does not 
strive to attain Him, nor a person who does not control 
his mind can, even though he may be very intelligent and 
learned, attain the Supreme Lord.” 


A person who controls his senses, acts in a saintly 
manner, and meditates on Lord Hari becomes able to see 
Lord Hari directly. Therefore one should engage in the 
activities of devotional service. In this way the first and 
second statements together mean that the Supreme Lord 
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chooses to reveal Himself to those who engage in His 
devotional service. 

The first statement is that the Lord chooses who will 
attain Him. The Lord chooses those who please Him and 
are dear to Him. He does not choose those who do not 
please Him. He is pleased by those who engage in His 
devotional service. He is not pleased by those who do 
not engage in devotional service. He personally explains 


(Bhagavad-gita 7.17): 


tesam jridani nitya-yukta 
eka-bhaktir visisyate 

priyo hi jridnino’tyartham 

aham sa ca mama priyah 


“Of these, the one who is in full knowledge and who is 
always engaged in pure devotional service is the best. For 
I am very dear to him, and he is dear to Me.”* 


In the Kaivalya Upanisad (2) it is said: 
Sraddha-bhakti-dhydna-yogad avehi 


“With devotion, meditation, and faith one should try 
to understand the Supreme.” 


If it were not true (that the Lord reveals Himself 
to those who love and serve Him, and if instead it were 
true that He reveals Himself only on a whim to people 
chosen at random, and if He thus did not care for the 
love and devotion of those who serve Him), then one 
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might justly become angry with the Lord and claim that 
He is unfair. 


Here someone may object: If this is so then why does 
the scripture explain that the Lord reveals Himself 
to those who He chooses? To this objection the sitra 
replies: bhiyastvat (because of being more important). 
The word tu (indeed) in the stra is used for emphasis. 
The meaning here is that the Lord’s choosing is the 
most important aspect in His directly appearing before a 
person.. Actually the Lord’s choosing is the last of a chain 
of causes. 

Here is the sequence of events: First there is association 
with saintly devotees and service to them. By that service 
one learns the truth of the Supreme Lord and also about 
one’s own self. Then one becomes disinterested in 
whatever has no relation to the Lord. Then one develops 
devotion and love for the Lord. That love pleases the 
Lord and makes one dear to the Lord. Then the Lord 
chooses to reveal Himself to that person. 
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The Supreme Lord Resides 
in the Bodies of the Conditioned Souls 


Introduction by Srila Baladeva Vidyabhiisana 


Those who, with the mellows of servitude, friendship, or 
other mellows, from the beginning worship the Supreme 


me” 
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Personality of Godhead, who always stays in the spiritual 
sky, will attain that spiritual sky and there they will 
directly see their Lord. It is seen that some others, who 
are situated in the mellows of neutrality (Santa-rasa), 
worship the Supreme Lord as present in their bellies and 
in other parts of their bodies. 


Visaya (the subject to be discussed) Many statements 
in the scriptures describe this worship of the Supreme 
Personality of Godhead as present in the devotee’s 
stomach and other bodily organs. 


Samsaya (doubt): Should one worship Lord Hari as 
present in one’s belly and other bodily organs, or should 
one not worship Him in this way? 


Parvapaksa (the opponent speaks): One should not 
worship Lord Hari as present in one’s belly and other 
bodily organs, for these things are all material. However 


one should worship the Lord as eternally present in the 
spiritual sky. 


Siddhanta (conclusion): In the following words the 
author of the sitras gives His conclusion. 


Sutra 55 
eka @tmanah Sarire bhavat 


eke—some; dtmanah—of the Supreme Personality 


of Godhead; sarire—in the body; bhadvat—because of 
existence. 
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Some because of the Lord’s existence in the body. 
Purport by Srila Baladeva Vidyabhiisana 


Here the word eke (some) means “some followers of the 
Vedas.” The word Sarire means, “in the body,” that is, “in 
the belly, the heart, and the brahma-randhra.” The word 
atmanah means “of Lord Visnu.” The phrase “the worship 
of Lord Visnu should be performed” is understood here. 
Why is that? The sitra explains, bhavdt, which means 
“because He exists there.” In the Nydya-SGstra it is said: 


akke cen madhu vindeta 
kim artham parvatam vrajet 


“If one finds honey in a nearby tree, why should one 
search for honey in a faraway mountain?” 


The meaning here is that when the Lord is pleased 
(when one worships Him as present in the devotee’s 
body), He will give the devotee residence in His own 
abode. In Srimad-Bhagavatam (10.87.18) it is said: 


udaram updsate ya rsi-vartmasu kiirpa-drsah 
parisara-paddhatim hrdayam drunayo daharam 
tata udagdd ananta tava dhdma Sirah paramam 
punar iha yat sametya na patanti krtanta-mukhe 


“Among the followers of the methods set forth by 
great sages, those with less refined vision worship the 
Supreme as present in the region of the abdomen, while 
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the Arunis worship Him as present in the heart, in the 
subtle center from which all the pranic channels emanate. 
From there, O unlimited Lord, these worshipers raise 
their consciousness upward to the top of the head, where 
they can perceive You directly. Then, passing through 
the top of the head toward the supreme destination, they 
reach that place from which they will never again fall to 
this world, into the mouth of death.’’** 
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Different Mellows in the Spiritual World 


Introduction by Srila Baladeva Vidyabhiisana 


In Chandogya Upanisad 3.14.1 and in other places 
in the scriptures, the worship of the Lord in sweetness 
(mddhurya) and the worship of the Lord in opulence 
(aisvarya) have been described. Also it has been shown 
that the living entities, by engaging in devotional service 
and associating with saintly devotees, by the Lord’s will 
attain Him as he appears in a specific form with specific 
qualities, a form chosen by the devotee. In this way it is 
shown that these two features of the Lord (sweetness and 
opulence) are not incompatible with each other. 


Samsaya (doubt): When the devotee worships the 
Lord as having certain qualities, does the devotee attain 
a form of the Lord having those qualities alone or does 
he attain a form of the Lord having other qualities also. 
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Puirvapaksa (the opponent speaks): Whether the 
devotee meditates on the Lord in sweetness or opulence, 
the devotee will meet a form of the Lord who has all 
the qualities of both sweetness and opulence. This is so 
because whether meditated on in sweetness or opulence, 
the Lord remains one person. 


Siddhanta (conclusion): In the following words the 
author of the siitras gives His conclusion. 


Sutra 56 
vyatirekas tad-bhadva-bhdavitvan na tipalabdhi-vat 


vyatirekah—difference; tat—of that; bhava—of the 
nature; bhavitvat—because of the being; na—not; tu— 
indeed; upalabdhi—of the understanding; vat—like. 


Not different, because of the nature of the meditation. 
Indeed, it is like knowledge. 


Purport by Srila Baladeva Vidyabhisana 


The word tu (indeed) is used here to dispel doubt. The 
sutra declares that other qualities are not manifested. 
Why is that? The sitra explains: tad-bhdva-bhavitvat, 
which means, “because of the nature of the qualities that 
were the object of meditation.” This means that when 
one attains the Lord, the Lord appears in the same form 
as was the object of the devotee’s meditation. The word 
upalabdhi-vat means “like knowledge.” This means, “One 


340 Z edanta Ou 


meets a form of the Lord like the form one knew in his 
meditation on the Lord.” 

Even though the meditator is aware that the Lord has 
many other qualities, still when the devotee meets the 
Lord, the Lord will manifest only the qualities that were 
included in the devotee’s meditation and not the Lord’s 
other qualities. In this way the description in Chadndogya 
Upanisad 3.14.1 is not contradicted. 

In the following stra the author gives an example 
to show that the devotee meets a form of the Lord 


corresponding to what had been the object of the 
devotee’s meditation. 


Sutra 57 
anigavabaddhas tu na sakhdsu hi prativedam 


anga—parts; avabaddhah—connected; tu—indeed; 
na—not; sakhdsu—in the branches; hi—indeed; 
prativedam—according to the Vedas. 


Indeed, each has his part according to the different 
branches of the Vedas. 


Purport by Srila Baladeva Vidyabhiisana 


The performer of a yajfia assigns different priests to 
perform the different parts of the yajfia. The priests are 
thus named according to the function they fulfill in the 
yajiia. 


The performer of the yajfia thus tells the priests, “You 


—>phee— 
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become the adhvaryu priest. You become the hotd priest. 
You become the udgdata priest.” In this way a certain 
priest, even though he is expert in performing all the 
different functions, accepts a limited role in the yajfia. 
He does not perform all the functions in the yajfia. It is 
not possible for him to perform all the functions in all 
the different branches of the Vedas. 

The duties are distributed among the different Vedas. 
The hota priest chants mantras of the Rg Veda, the 
adhvaryu priest chants mantras of the Yajur Veda, the 
udgata priest chants mantras of the Sama Veda, and the 
brahma priest chants mantras of the Atharva Veda. 

In this way, according to the wish of the person 
performing the yajfia, the different priests accept 
different roles in the yajia and different priestly rewards 
(daksina) also. In the same way, according to the wish of 
the Supreme Lord, the individual living entities accept 
different roles in their service to the Lord, and they also 
meet the Lord in different ways according to the roles 
they play. 

Now, to explain the mellows of mixed emotions, which 
were displayed by Uddhava and others, and which are less 
pleasing, the author of the sutras gives another example. 


Sutra 58 
mantradi-vad vavirodhah 


mantra—mantras; ddi—beginning; vat—like; va— 
or; avirodhah—not a contradiction. 
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Or, there is no conflict, as in the case of mantras and 
other things. 


Purport by Srila Baladeva Vidyabhiisana 


The Lord’s desire here is to increase devotion of 
various kinds. It is like mantras. As one mantra may be 
used in many rituals, another mantra may be limited to 
two rituals, and another mantra used in one ritual only, 
so the Lord engages (His devotees to worship Him, some 
in many ways and some in one way only). 

The word adi (beginning with) in this sitra means 
“time and action.” As at any given time some trees may 
be sprouting leaves and flowers and other trees may 
be shedding their leaves, and as at any given time one 
person may be an infant, and another a teenager, so (at 
any given time the different devotees may serve the Lord 
in many different ways, each person acting differently, 
according to the Lord’s wish). 

The sitra explains, vavirodhah (thus there is no 
conflict). Thus after liberation a person will attain 
the same relationship with the Lord that the person 
desired while worshiping Him before the person became 
liberated. In this way it is proved that the qualities the 
Lord manifests to the liberated soul are not different 
from the qualities the soul meditated on before attaining 
liberation. 


or 3% Pag 3 343 


OD wikarans 29 


The Different Features of the 
Supreme Personality of Godhead 


Introduction by Srila Baladeva Vidyabhiisana 


Visaya (the subject to be discussed): Now the 
following texts from the Gopala-tdpani Upanisad will be 
considered: 


eko’pi san bahudha yo’vabhati 


“Although He is one, Lord Krsna appears in many 
forms.” 


ekam santarn bahudha drsyamanam 


“Although He is one, the Supreme Personality of 
Godhead appears to be many.” 


atha kasmad ucyate brahma 
“Why is He called the Supreme?” 
The Supreme Personality of Godhead has many very 
different forms. In this way He is like a vaidiirya jewel. 


Although He is one, He has many different forms and 
many different qualities. 


SamSaya (doubt): Should one meditate on the fact that 
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the Supreme Personality of Godhead has many different 


forms and many different qualities, or should one not 
meditate on this fact? 


Pirvapaksa (the opponent speaks): The Lord’s 
blissfulness and other such qualities should always be the 
object of meditation (as was explained in sutra 3.3.12). 
However, the plurality of forms contradicts the Lord’s 
oneness. Therefore the Lord’s plurality of forms should 
not be an object of meditation. 


Siddhanta (conclusion): In the following words the 
author of the siitras gives His conclusion. 


Sutra 59 
bhimnah kratu-vaj jayastvarh tatha hi darsayati 


bhimnah—of the plurality; kratu—yajfia; vat—like; 
ja@yastvam—pre-eminence; tathad—so; hi—=indeed; 
darsayati—shows. 


Like a yajiia, plurality is most important. So, indeed, 
it reveals. 


Purport by Srila Baladeva Vidyabhiisana 


The Lord’s plurality of forms is His most important 
feature. As yajfias should always be performed, so the 
Lord’s plurality of forms should always be an object of 
meditation, for this plurality is an essential feature of the 


Lord. 
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As in an agnistoma-yajiia, from its beginning until the 
avabhrta ceremony at its end, it remains always a yajia, 
in the same way among all the qualities of the Lord, 
His plurality of forms is always present and of prime 
importance. The evidence for this is given in this stra 
in the words, tatha hi darsayati (So, indeed, the scriptures 


reveal). In the Chandogya Upanisad (7.23.1) it is said: 
bhimaiva sukham nalpe sukham asti 


“The bliss of the Supreme Personality of Godhead is 
in His abundant variety. His bliss is not present in a lack 
of variety.” 


Thus the Lord’s bliss and other qualities are present 
in great abundance and great variety. They should be 
meditated on in this way. The scriptures reveal this of 
them. The word darSayati in this s&tra means, “They 
teach this in every circumstance.” Without accepting 
the Lord’s plurality of forms, it is not possible to accept 
that His actions are all eternal. 
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Different Meditations on the Lord’s Different Forms 
Introduction by Srila Baladeva Vidyabhiisana 
SamSaya (doubt): Are these many forms of the Lord 


worshiped in one way only, or are there many ways to 
worship them? 
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Purvapaksa (the opponent speaks): Because the object 
of worship certainly remains one, there must be only one 
way to worship Him. 


Siddhanta (conclusion): In the following words the 
author of the siitras gives His conclusion. 


Sutra 60 
nana §abdddi-bhedat 


ndna—variety; Sabda—words; ddi—beginning; 
bhedat—because of the difference. 


They are different because of different words and 
other things. 


Purport by Srila Baladeva Vidyabhisana 


There are different kinds of worship for the different 
forms of the Lord. For each form there is a different kind 
of worship. Why is that? The sutra explains: sabdadi- 
bhedat (because of different words and other things). 
This means, “Because the names of Lord Nrsimha and 
the Lord’s other forms are different, the mantras for 
worshiping these forms are different, the forms themselves 
are different, and Their activities are also different.” In 
the smrti-Sdstra it is said: 


krtarh treta dvadparam ca 
kalir ity esu kesavah 
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nadnd-varndabhidhakdro 
ndnaiva vidhinejyate 


“In the Satya, Treta, Dvapara, and Kali yugas, Lord 
Krsna appears in different forms with different colors and 
different names, forms that are worshiped in different 
ways.” 


In this way it is proved that the Lord’s different forms 
are worshiped in different ways. 
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The Steadfast Worship of the Lord 


Introduction by Srila Baladeva Vidyabhisana 


That the forms of the Supreme Personality of Godhead, 
beginning with the form of Lord Nrsirnha, should be 
worshiped in ways that are different for each form has 
thus been described. 


SarmSaya (doubt): Must the worshipers of these various 
forms meditate on all the Lord’s forms together, or is such 
meditation only optional? 


Siddhanta (conclusion): In the following words the 
author of the sitras gives His conclusion. 
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Sutra 61 
vikalpo’visistha-phalatvat 


vikalpah—option; avisistha—not better; phalatvat— 
because of the result. 


It is optional, for a better result is not obtained. 
Purport by Srila Baladeva Vidyabhisana 


They have an option. One should worship the 
Supreme Lord according to the truths taught by a 
particular community of saintly devotees. One should 
remain steadfast in that form of worship and not leave it. 
Why is that? The stra explains: avisistha-phalatvat (fora 
better result is not obtained). This means that of all the 
ways to worship the Lord, no one way is better than the 
others. They are all equal. They are all said to bring the 
same result, which is that liberation where one directly 
associates with the Supreme Personality of Godhead. 

If by following one such method of worship one attains 
perfection, what is the need of accepting another method 
of worship? The lesson taught in the satra that begins 
with the words tad vidusam should not be forgotten. 
Therefore, in order to give more evidence to the truth 
that the ekdnti devotees are the best, this instruction is 
repeated. There is no fault in this. 
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Worshiping the Lord to Attain a Specific Benediction 


Introduction by Srila Baladeva Vidyabhisana 


The different kinds of worship of the Lord’s different 
forms, such as the form of Lord Nrsimha and the other 
forms, all bring liberation as their result. Therefore these 
activities of worship should be regularly performed by 
the ekdnti devotees. However, in the Brhad-dranyaka 
Upanisad and other scriptures are also described other 
kinds of worship of the Lord, kinds of worship meant for 
attaining fame, followers, victory, wealth, and other such 
benedictions. 


SamSaya (doubt): May one choose any form of the 
Lord for such worship, or must one direct this kind of 
worship to one’s chosen deity alone? 


Purvapaksa (the opponent speaks): Because the 
worship of any form of the Lord brings the same result 
as the worship of any other form of the Lord, one should 
direct this worship to one’s chosen Deity alone, as was 
previously explained. 


Siddhanta (conclusion): In the following words the 
author of the siitras gives His conclusion. 


Sutra 62 


kdmyds tu yatha-kamam samucciyeran na va pirva-hetv- 
abhavat 


anega: 
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kamyah—for the objects of desire; tu—but; yatha—as; 
ka@mam—desire; samucciyeran—may collect; na—nor; 
va—or; pirva—previous; hetu—reason; abhdvat— 
because of the non-existence. 


For attaining a desire one may accept another or not, 
as one wishes, for the previous reason is now absent. 


Purport by Srila Baladeva Vidyabhisana 


To fulfill desires other than direct association with 
the Supreme Lord, desires like the attainment of fame 
in this world, one may worship any form of the Lord, as 
one wishes, or one need not (worship another form of 
the Lord, and may instead continue to worship one’s own 
chosen Deity). Why is that? The satra explains: purva- 
hetv-abhavat (for the previous reason is now absent). 
This is so because the result to be obtained is different. 
When there is a desire to attain these various material 
benedictions, then one may worship any form of the 
Lord. When one does not desire these material benefits, 
one may not adopt the worship of forms of the Lord other 
than one’s chosen Deity. 

The meaning here is that if one who desires liberation 
also desires some material benediction, then he should 
worship Lord Hari alone in order to attain it. He should 
not worship the demigods to attain his desire. This is 


explained by Srimad-Bhagavatam (2.3.10) in the following 
words: 


akadmah sarva-kdmo va 
moksa-kama uddra-dhih 
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tivrena bhakti-yogena 
yajeta purusam param 


“A person who has broader intelligence, whether he 
be full of all material desire, or desiring liberation, must 
by all means worship the supreme whole, the Personality 


of Godhead.’”’* 


Thus have been explained the various kinds of 
worship of the Lord, kinds of worship beginning with the 
chanting of the ten-syllable mantra. As explained before, 
this worship should be directed to one’s chosen Deity. 
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Meditation on the Form of the 


Supreme Personality of Godhead 


Introduction by Srila Baladeva Vidyabhiisana 


In the previous passages meditation on the Lord’s 
qualities and virtues has been described. Now will be 
described meditation on the Lord’s bodily limbs and 
features. In Gopdla-tadpani Upanisad (1.38), the demigod 
Brahma explains: 


tam ekam govindam sac-cid-dnanda-vigraham pajica- 
padam vrnddvana-sura-bhiruha-taldsinam satatam sa- 
marud-gano’ham paramayé stutyd tosayami. 
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“With eloquent prayers I and the Maruts please Lord 
Govinda, whose form is eternal and full of knowledge and 


bliss, who stays under a desire tree in Vrndavana, and 
who is this five-word mantra.” 


In the verses that follow, Brahma speaks prayers 
describing the gentle smile, merciful glance, and other 


features on the Supreme Lord’s face, eyes, and other 
parts of the body. 


Samsaya (doubt): Are the gentle smile and other 
features on the Lord’s face and the other parts of His 
body to be meditated on or not? 


Parvapaksa (the opponent speaks): Because by 
meditating on the Lord’s general qualities and virtues 
one attains the goal of life, and because that goal thus 
attained is so great and exalted, there is no need to 
meditate on the features of the Lord’s body. 


Siddhanta (conclusion): In the following words the 
author of the sitras gives His conclusion. 


Sutra 63 
angesu yathdsraya-bhadvah 


angesu—on the limbs; yathd—as; dasraya—shelter; 
bhavah—nature. 


Appropriate meditation on the limbs. 


Gare 3 - Soda 3 353 


Purport by Srila Baladeva Vidyabhiisana 


One should appropriately meditate on the Lord’s 
mouth and the other parts of His body. This means that 
one should meditate on the qualities that have taken 
shelter of the parts of the Lord’s body. Thus, on the 
Lord’s mouth there are a gentle smile and sweet words, 
on His eyes there is a merciful glance, and on the other 
parts of His body there are other features. 


Sutra 64 
Sistals ca 
Sistaih—by the disciples; ca—and. 
Also by the disciples. 
Purport by Srila Baladeva Vidyabhiisana 
In the Gopdla-tdpani Upanisad (1.51) it is said: 


atha haivam stutibhir dradhaydmi tatha yityam pafica- 
padam japantah krsnam dhyayantah samsrtim tarisyatha. 


“Brahma said: As I worship Him, so should you. 
Chanting this five word mantra and meditating on Lord 
Krsna, you will transcend the world of birth and death.” 


In this way Brahma teaches his disciples to meditate 
on the qualities present in Lord Krsna’s form. That is the 
meaning. 
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Here someone may object: In the Chandogya Upanisad 
(1.6.7) it is said: 


yatha kapydsam pundarikam evam aksini 
“The Supreme Lord’s eyes are like lotus flowers.” 


Here there is no mention of the Lord’s merciful glance 
or His other features. 


If this is said, then the author of the sitras gives the 
following reply. 


Sutra 65 
samaharat 
samaharat—because of being collective. 
Because of being together. 
Purport by Srila Baladeva Vidyabhiisana 

The word na (it is not so) should be added here from 
three sitras previous. The word applies to both sitras. In 
this passage of Chandogya Upanisad many other features 
of the Lord’s body are implied. This passage does not 
mean that the Lord has only lotus eyes and no other 


bodily features. 


Here someone may object: The idea that one should 
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meditate on the parts of the Lord’s body as having only 
certain attributes and not others is wrong. I refute it with 
the following words. 


Sutra 66 
guna-sddhdranya-srute§ ca 


guna—of qualities; sadhdranya—commonness; 
§ruteh—from the S$ruti-§astra; ca—also. 


Also because the Sruti-sastra declares that the qualities 
are held in common. 


Purport by Srila Baladeva Vidyabhisana 
In Bhagavad-gita (13.14) it is said: 
sarvatah pdni-pddam tat 
“Everywhere are His hands and legs.”* 
This passage shows that one should meditate on the 
parts of the Lord’s body as all having the same qualities 


in common. In Brahma-samhita (5.32) it is said: 


angdni yasya sakalendriya-vrttimanti 
pasyanti padnti kalayanti tathd jaganti 


“Each of the limbs of the Lord’s transcendental figure 
possesses in Himself the full-fledged functions of all 
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organs and eternally sees, maintains, and manifests the 
infinite universes, both spiritual and mundane.”** 


In this way the scriptures declare that each part of the 
Lord’s body has all the qualities of all the other parts. 


In the following words the author of the sitras refutes 
this idea. 


Sutra 67 
na va tat-saha-bhavasruteh 


na—not; va—or; tat—that; saha—together; bhava— 
being; a—not; sruteh—from the §ruti-Sastra. 


Or not, for the Sruti-sastra does not declare that they 
have the same nature. 


Purport by Srila Baladeva Vidyabhiisana 


The word va (or) is used here for emphasis. One should 
not meditate on the different parts of the Lord’s body as 
all having the same features in common. Why is that? 
The sittra explains: tat-saha-bhavasruteh (for the sruti- 
§dstra does not declare that they have the same nature). 
This means that the sruti-sdstra does not declare that 
the qualities of one part of the body are present in the 
other parts. Also, one should not meditate on the parts 
of the Lord’s body as having the same qualities as the 
other parts. The descriptions in Bhagavad-gita 13.14 and 
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other passages in the scriptures should be understood to 
mean that the Supreme Personality of Godhead, being 
all-powerful, can do anything with any part of His body. 
That is the meaning. 


Sitra 68 
dargandc ca 
darsanat—from seeing; ca—also. 
By seeing also. 
Purport by Srila Baladeva Vidyabhiisana 
Therefore the Lord’s gentle smile should be understood 
to be present in His face and His other qualities to 


be present in the other parts of His body, each in 
its appropriate place. In this way it is both seen and 


described. 


NSS, se in 

Nou YS rs 
aig e 

Sy. << 


x 
} (\ SS >) 
LOM 


OL wikarans ] 


Transcendental Knowledge 


Invocation by Srila Baladeva Vidyabhisana 


sraddhavesa-manydstrte sac-chamddyair 
vairdgyodvitti-simhdsanddhye 
dharma-prak@rdficite sarva-datri 
presthd visnor bhati vidyesvariyam 


“In the temple of faith, which is surrounded by the great 
walls of religion, sitting on the throne of renunciation 
and surrounded by courtiers of self-control and other 
virtues, transcendental knowledge, which is very dear to 
Lord Visnu, shines with great splendor.” 


Introduction by Srila Baladeva Vidyabhiisana 
Inthe previous padathe variousaspectsof transcendental 
knowledge, which were there called meditation, worship, 


and other names, were revealed. In this pada will be 
revealed the truths that transcendental knowledge is 
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independent of Vedic rituals, that Vedic rituals are merely 
one subordinate aspect of transcendental knowledge, that 
persons who have attained transcendental knowledge are 
divided into three classes, and other truths that are like 
these. According to their different kinds of faith, there 
are three kinds of seekers of transcendental knowledge. 
They are described as follows. 

1. Those who, desiring to see the wonders of the higher 
planets, faithfully perform the duties of varndsrama- 
dharma, are called sanistha. 2. Those who, desiring to 
enjoy the things of this world, faithfully perform the 
duties of varnasrama-dharma, are called parinisthita. 
Those who are in these two classes are all followers of 
varndsrama-dharma. 3. Others, purified by truthfulness, 
austerity, japa, and other spiritual practices, and thus 
have no material desire, are called nirapeksa. Those in 
this class are not followers of varnasrama-dharma. In this 
way there are three kinds of seekers of transcendental 
knowledge. 


Visaya (the subject to be discussed): First will be 
explained the truth that transcendental knowledge is 


independent of other things. In the Chandogya Upanisad 
(7.1.3) it is said: 


tarati Sokam atma-vit 
“One who knows the Supreme crosses beyond grief.” 
In the Taittiriya Upanisad (2.1.1) it is said: 


brahma-vid Gpnoti param 
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“One who knows the Supreme enters the spiritual 
abode.” 


In the Katha Upanisad (1.2.16) it is said: 
etad dhy evaksaram jriatva yo yadicchati tasya tat 


“By understanding the immortal one attains whatever 
he desires.” 


Samsaya (doubt): Does transcendental knowledge 
bring only liberation, or can it also bring elevation to 
the higher material planets? 


Pirvapaksa (the opponent speaks): A person wise 
with transcendental knowledge has no material desires. 


For this reason transcendental knowledge brings only 
liberation. 


Siddhanta (conclusion): In the following words the 
author of the sitras gives his conclusion. 


Sutra 1 
purusartho’tah Sabdad iti badarayanah 
purusdrthah—the four goals of life; atah—from this; 
sabdat—from the Sruti-sastra; iti—thus; badardyanah— 


Vyasa. 


The fulfillment of human aspirations comes from it, for 
this is said in the Sruti-sastra. That is Vyasa’s opinion. 


et 
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Purport by Srila Baladeva Vidyabhiisana 


Allthe goals of human life are attained by transcendental 
knowledge. That is the opinion of Lord Vyasa. Why is 
that? The sutra explains: gabdadt (for this is said in the 
Sruti-sastra). These scriptural texts have been quoted 
in the previous paragraphs. Pleased by His devotee’s 
attainment of transcendental knowledge, the Supreme 
Personality of Godhead gives Himself to His devotee. 
Pleased by His devotee’s attainment of transcendental 
knowledge, which is like a companion to the rituals of the 
Vedas, the Supreme Personality of Godhead also fulfills 


the material desires of those, like of Kardama Muni and 
others, who have such desires. 


In the next stra Jaimini Muni raises an objection. 
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Knowledge Alone Cannot Give Liberation 


Sutra 2 
Sesatvat purusartha-vado yathdnyesv iti jaiminih 
Sesatvat—because of being subordinate; purusa—of 
the people; artha-vadah—words; yathad—as; anyesu—in 


others; iti—thus; jaiminih—Jaimini. 


Because it is subordinate, the words about human 
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aspirations are only words of praise, like praises of other 
things also. That is Jaimini’s opinion. 


Purport by Srila Baladeva Vidyabhiisana 


Knowing the relationship between himself, the 
worshiper, and the Supreme Personality of Godhead, the 
object of worship, the individual living entity voluntarily 
engages in the activities of worship that have already 
been described here. As a result of these activities, the 
individual living entity becomes free of sin and attains 
liberation by entering the spiritual world. Some examples 
of words of exaggerated praise are given in the following 
words of the Jaimini-sitra: 


yasya parnamayi juhur bhavati na sa papam slokam §rnoti 
yadankte caksur eva bhratrvyasya vrnkte 


“He whose sacrificial ladle is made of parna never hears 


sinful words. He whose eyes are anointed is protected 
from his enemies. 


“He who makes the prayaja and anuyaja offerings is 
protected by an armor of yajiia.” 


Jaimini gives this description of these words of 
praise: 


dravya-samskdra-karmasu pararthatvat phala-srutir 
artha-vddah syat 


— 
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“Because they are actually meant to describe other 
things, the description of benefits obtained from sacrificial 
paraphernalia and sacrificial actions are in truth only 
empty praises.” 


The §ruti-Sadstra explains that a householder who 
throughout his entire life is self-controlled and virtuous 
and who regularly performs yajfias and other spiritual 
duties, at the end attains the Supreme Personality of 
Godhead. This is described in the following words of 
Chandogya Upanisad (8.15.1): 


dcarya-kulad vedam adhitya yatha-vidhadnam guroh 
karmatisesenadbhisamavrtya kutumbe sucau dese 
svadhydyam adhiyano dharmikdn vidadhatmani 
sarvendriyani sampratisthadpyahimsdn sarva-bhitany 
anyatra tirthebhyah sa khalv evarn vartayan ydavad 
ayusam brahmalokam abhisampadyate na ca punar 
avartate. 


“From the acaryas one should learn the Vedas. One 
should perform his duties and also offer daksina to his 
spiritual master. Then one should accept household life, 
live in a pure way, study the Vedas, perform his religious 
duties, engage all his senses in the Supreme Lord’s service, 
not harm any living being, and go on pilgrimage to holy 
places. A person who passes his life in this way goes to 
the spiritual world. He does not return to this world of 
repeated birth and death.” 


In the Visnu Purdna (3.8.9) it is said: 
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varnasramacaravata 
purusena parah pumadn 
visnur Gradhyate pantha 
ndnyat tat-tosa-kdranam 


“The Supreme Personality of Godhead, Lord Visnu, 
is worshiped by the proper execution of prescribed duties 
in the system of varna and asrama. There is no other 
way to satisfy the Supreme Personality of Godhead. One 
must be situated in the institution of the four varnas and 
asramas.’’* 


Many other scriptural passages may also be quoted 
to prove this point. Scriptural passages that encourage 
renunciation of Vedic rituals and pious deeds are meant 


for those who are crippled and thus unable to perform 
these deeds. 


In the next sitra Jaimini affirms that transcendental 
knowledge is a subordinate aspect of Vedic rituals and 
pious deeds. 

Sutra 3 
dcdra-darsanat 


acadra—of deeds; darsanat—because of seeing. 


Because such deeds are seen. 
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Purport by Srila Baladeva Vidyabhiisana 
In the Brhad-dranyaka Upanisad (3.1.1) it is said: 
janako vaideho bahu-daksinena yajneneje 


“Janaka, the king of Videha, performed a great yajiia 
and gave very opulent daksina.” 


In the Chandogya Upanisad (5.11.5) it is said: 
yaksamano ha vai bhagavanto’ham asmi 


“The saintly king said: Soon I shall perform a great 
yajna.” 


In this way it is seen that even great saints learned 
in transcendental knowledge still had to perform Vedic 
yajrias. Therefore transcendental knowledge alone is not 
sufficient to bring the perfection of life. Here the adage, 
“If honey is found in a tree in one’s own courtyard, why 


should one travel over mountains searching for it?” is 
appropriate. 


Sutra 4 
tac chruteh 
tat—that; chruteh—because of the S§ruti-Sdstra. 


It is so because of the Sruti-Sastra. 
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Purport by Srila Baladeva Vidyabhiisana 
In the Chdndogya Upanisad (1.1.8) it is said: 


yad eva vidyaya karoti §raddhayopanisada tad eva 
viryavattaram bhavati 


“When one worships the Lord with transcendental 
knowledge, with faith, and with the teachings of the 
Upanisads, his worship becomes very powerful and 
effective.” 

Because it is here said “with transcendental 
knowledge,” the subordinate nature of that knowledge 
is clearly seen. 

Sutra 5 
samanvarambhanat 
samanvadrambhanat—because of being together. 

Because of being together. 

Purport by Srila Baladeva Vidyabhiisana 
In the Brhad-dranyaka Upanisad (4.4.2) it is said: 


tarn vidyd-karmani samanvdrabhete piirva-prajiia ca 


“At the time of death a person’s knowledge, deeds, and 
concept of life combine to determine his future.” 
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This passage shows that knowledge and pious deeds 
both together determine the soul’s future. 


Siitra 6 
tadvato vidhanat 
tadvatah—like that; vidhanadt—because of the rule. 
Because of a rule like that. 
Purport by Srila Baladeva Vidyabhisana 
In the Taittiriya-sambhitd it is said: 
brahmistho brahmd darsa-paurnamd€sayos tam vrnite 


“To perform the darga and paurnamisa rites, he chooses 
a priest learned in the science of the Supreme.” 


Thus it is clearly seen that transcendental knowledge 
is only a subordinate part of the Vedic rituals, for such 
knowledge only qualifies one to be a priest. 

Sutra 7 
niyamdc ca 


niyamdt—because of a rule; ca—also. 


Also because of a rule. 


5 or apter3-<« Pada 4 371 


Purport by Srila Baladeva Vidyabhisana 
In the Ifopanisad (mantra 2) it is said: 


kurvann eveha karmani 

juivisec chatam samah 
evam tvayi nanyatheto ‘sti 

na karma lipyate nare 


“One may aspire to live for hundreds of years if he 
continuously goes on working in that way, for that sort of 
work will not bind him to the law of karma. There is no 
alternative to this way for man.”* 


This verse gives the order that even a man wise with 
transcendental knowledge should perform Vedic yajrias 
and pious deeds for as long as he lives. This verse clearly 
refutes the statements that encourage the renunciation 
of Vedic rituals or that claim that one has the option 
to perform or renounce Vedic rituals. This is so because 
scriptural statements encouraging renunciation are 
meant for those who are crippled or otherwise unable 
to perform Vedic rituals. In the Taittiriya Brahmana it 
is said: 


virahad va esa devanam yo’gnim udvasayate 


“He who does not offer oblations in the sacred fire 
for the demigods becomes sinful like a man who kills his 
own children.” 
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In this way renunciation of Vedic rituals is 


forbidden. 


In these words the idea that because it is a subordinate 
part of Vedic rituals, transcendental knowledge is not 
independent in giving spiritual benefit is advanced. The 


author of the sutras refutes this idea in the following 
words. 
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The Superiority of Transcendental Knowledge 


Sutra 8 
adhikopadesat tu badarayanasyaivam tad-darsanat 


adhika—more; upadesat—because of the teaching; 
tu—but; badarayanasya—of Vyasa; evam—thus tat—of 
that; darsanat—because of the revelation of scripture. 


But because Vyasa teaches that it is more important 
and also because of the scriptures’ revelation. 


Purport by Srila Baladeva Vidyabhiisana 


The word tu (but) is used here to begin the refutation 
of the Pirvapaksa. The truth is that transcendental 
knowledge is more important than Vedic rituals. Why is 
that? The sitra explains: upadesat tu badaradyanasyaivam 
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(because Vyasa teaches that it is more important). Vyasa’s 
opinion here cannot be uprooted, for the sitra explains: 
tad-darganat (also because of the scriptures’ revelation). 


In the Brhad-dranyaka Upanisad (4.4.22) it is said: 


tam etam vedanuvacanena brahmana vividisanti 
brahmacaryena tapasa Sraddhaya yajnendnadsakena 
caitam eva viditva munir bhavaty evam eva pravrajino 
lokam abhipsantah pravrajanti. 


“By Vedic study, celibacy, austerity, faith, yajiia, and — 
fasting, the brahmanas strive to understand Him. One 
who understands Him becomes wise. Desiring to travel 
to His transcendental world, the brahmanas become 
wandering sannyasis.” 


This passage shows that Vedic rituals bring the result 
of transcendental knowledge, and when that knowledge 
is attained, the Vedic rituals are abandoned. Because the 
method of attainment (Vedic rituals) here is abandoned 
at a certain stage, therefore the result (transcendental 
knowledge) these methods bring is more important than 
the methods themselves. 


Here someone may object: It is seen than many saints 
who are most wise with transcendental knowledge 
still perform Vedic rituals. Therefore transcendental 
knowledge and Vedic rituals are both equally important. 


In the following words the author of the siitras refutes 
this idea. 
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Sutra 9 
tulyam tu darsanam 


tulyam—equal; tu—but; darsanam—scriptural; 
revelation. 


But the same thing is seen in the scriptures. 
Purport by Srila Baladeva Vidyabhiisana 


The word tu (but) here is used to begin the refutation 
of the idea that transcendental knowledge is an inferior 
by-product of the performance of Vedic rituals. The 
stitra explains that there is equal scriptural evidence to 
show that transcendental knowledge is not subordinate 
to Vedic rituals. In the Brhad-dranyaka Upanisad it is 
said: 


etad dha sma vai vidvamsa adhur rsayah karayeyah kim 
arthad vayam adhyesyadmahe kim artha vayam yaksamahe 
etad dha sma vai piirve vidvamso’gni-hotram juhavam 
cakrire etam vai tam G@tmdnam viditva brahmanah putra- 
pausdyda§ ca vittesanayds ca lokaisanayda§ ca vyutthaya 
bhiksd-caryam caranti. 


“The wise sages asked, ‘Why do we study the Vedas? 
Why do we perform yajias?’ Then the sages stopped 
performing agnihotra-yajnas. Learning the truth about 
the Supreme Personality of Godhead, the brahmanas 
renounced all desire to attain sons, grandsons, wealth, 
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or anything else in this world. They became sannyasi 
beggars traveling here and there.” 


In many places the scriptures describe many great souls 
learned with transcendental knowledge who renounced 
all Vedic rituals. These statements of scripture do not 
contradict the descriptions of great souls performing 
Vedic rituals, for many great souls performed Vedic 
rituals, either to purify themselves or to set a good 
example for the world to follow. 


In the next sittra Vyasa refutes the argument given in 
sutra 4. 


Sutra 10 
asarvatriki 
asarvatriki—not universal. 
It is not universal. 
Purport by Srila Baladeva Vidyabhiisana 

The passage (Chadndogya Upanisad 1.1.8) referred to 
in stitra 4 does not have all transcendental as its scope. 
It refers the udgitha-vidya. Therefore all transcendental 


knowledge is not a subordinate aspect of Vedic rituals. 


(In the next sitra Vyasa refutes the argument given 
in sutra 5.) 
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Sutra 11 


vibhdgah Sata-vat 


vibhagah—division; sata—a hundred; vat—like. 


The distribution is like a hundred. 
Purport by Srila Baladeva Vidyabhiisana 


The results of Vedic yajfias and transcendental 
knowledge, as described in Brhad-dranyaka Upanisad 
4.4.2 (quoted in sutra 5), are actually different. 
Transcendental knowledge brings one result and Vedic 
yajfias bring a different result. In this sutra the example 
of a hundred is given. A cow and a goat may be purchased 
for a hundred coins. The cow cost ninety coins and the 
goat cost ten coins. The cost was not equally divided with 
each costing fifty coins. In the same way transcendental 
knowledge and Vedic yajfias (combine to determine the 


future of the individual soul), but they do not have the 
same influence in determining it. 


In the next stra Vyasa refutes the argument given in 
sutra 6. 


Sutra 12 


adhyayana-m4tra-vatah 


adhyayana—study; matra—only; vatah—of one who 
possesses. 
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Of one who has merely studied. 
Purport by Srila Baladeva Vidyabhiisana 


The passage (from the Taittiriya-samhitd, quoted in 
stitra 6) states that a person who has studied the Vedas 
should be chosen as a priest. It does not mean that the 
priest must be advanced in transcendental knowledge 
of the Supreme Personality of Godhead and therefore 
transcendental knowledge is a subordinate part of the 
Vedic rituals. The word brahmistha in that passage 
means “one who is learned in the Vedas.” It does not 
mean “one who is wise with transcendental knowledge 
of the Supreme Personality of Godhead,” for the Sruti- 
sastras declare that a person fixed in transcendental 
knowledge of the Supreme renounces Vedic rituals. 
Therefore a person who properly studies the Vedas, does 
not misinterpret its words, and does not desire to gain 
anything material as a result of his study, is said to be 
brahmistha (learned in the Vedas). The affix istha has 
that meaning here. Some claim that the word means 
that the priest must be a knower of the Supreme and 
therefore this passage is meant to praise the glories of 
Vedic yajrias. 


Here someone may object: One who has simply studied 
is not qualified to perform Vedic yajfias. One must have 
knowledge also. Studying the Vedas does not mean simply 
reading them. It means understanding them. Because the 
Upanisads are parts of the Vedas, it must be understood 
that one who understands the Vedas understands the 
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transcendental knowledge of the Supreme Personality of 
Godhead also. In this way it is proved that transcendental 
knowledge of the Supreme Personality of Godhead is 
only one subordinate aspect of the Vedic yajiias. 


If this objection is raised, then | reply: One is not situated 
in transcendental knowledge merely by understanding 
the meanings of the words in the Vedas, but only when 
one directly sees the Supreme Personality of Godhead 
Himself. Merely by understanding the meaning of the 
sentence, “Honey is sweet,” one does not have direct 
perception of its sweetness. If this were so then merely 
by understanding these words one would be able to taste 
honey. Of course one does not taste honey in this way. 
Once, when asked, Narada Muni declared that, even 
though he knew the Rg Veda and many other scriptures, 
still he did not understand the Supreme. He said: 


so ham mantra-vid evdsmi natma-vit 


“IT know many mantras, but I do not know the Supreme 
Personality of Godhead.” 


Therefore, worship of the Lord is something 
different from mere academic knowledge of the Vedas. 
Therefore genuine transcendental knowledge means 
direct perception of the Lord, a perception attained by 
engaging in devotional service. This knowledge brings 
with ic the attainment of the real goal of human life. In 
the Taittiriya Aranyaka (Maha-Ndardyana Upanisad 10.6, 
and Mundaka Upanisad 3.2.6) it is said: 
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veddnta-vijndna-suniscitarthah 
sannydsa-yogat yatayah suddhatvah 

te brahmaloke tu paranta-kdle 

paradmrtat parimucyanti sarve 


“Wise with the knowledge taught in the Vedas, 
renounced, and pure in heart, the great souls go to 
Brahmaloka. When the time comes for the universe’s end, 
they all become liberated and go to the spiritual world.” 


Therefore renunciation of the world and academic 
knowledge of the Vedas are both subordinate parts of 
transcendental knowledge of the Supreme. In Srimad- 
Bhagavatam (1.2.12) it is said: 


tac-chraddadhana@ manayo 
jidna-vairagya-yuktaya 

pasyanty dtmani catmanam 
bhaktya Sruta-grhitaya 


“The seriously inquisitive student or sage, well 
equipped with knowledge and detachment, realizes the 
Absolute Truth by rendering devotional service in terms 
of what he has heard from the Vedanta-sruti.”* 


Here someone may object: The activities of devotional 
service employ the body, words, and mind. In the trance 
of meditation it is possible to directly see the Supreme 
Lord with the mind, but how is it possible to directly 
see the Lord when the body and words are engaged in 
worship, japa, or other similar activities? 
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If this objection is raised, then I reply: Devotional 
service is naturally filled with transcendental knowledge 
and bliss. In the Sruti-SGstra it is said: 


sac-cid-dnandaika-rase bhakti-yoge tisthati 


“Devotional service is eternal and full of transcendental 
knowledge and bliss.” 


If this were not so then devotees would not have 
the power to conquer the Supreme Lord and bring Him 
under their control. The activities of devotional service 
invoke the appearance of the Lord, who comes in His 
spiritual and blissful form, with the graceful hair on His 


head and the other features of His body. In the nydya- 
SaStra it is said: 


Srutes tu Sabda-milatvat 
In this way it isshown that the Supreme is extraordinary, 


inconceivable, and beyond the limits imposed by the 


material world. He cannot be understood by material 
logic. 


Sitra 13 
navisesat 
na—not; avisesat—because of being not specific. 


No. For it is not specific. 
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Purport by Srila Baladeva Vidyabhiisana 


The Sruti-sdstra does not order that a person wise with 
transcendental knowledge of Supreme must perform 
Vedic rituals throughout his entire life. Why is that? The 
siitra explains: avisesdat (for it is not specifically stated). In 
the Maha-Narayana Upanisad of the Taittiriya Aranyaka 
10.5 it is said: 


na karmana na prajaya dhanena tyagenaike amrtatvam 
dnasuh 


“By performing Vedic rituals, fathering good children, 
or giving wealth in charity one does not attain liberation. 
It is by renunciation that one attains liberation.” 


In this way there is no specific order that one must 
always perform Vedic rituals. The Sruti-Sdstra gives 
different instructions about Vedic rituals (sometimes 
encouraging and sometimes discouraging them) because 
these instructions are intended for different @Sramas. 


After thus refuting these objections, the author of the 


stitras proceeds to explain the real purpose of the Sruti- 
sdstra’s description of Vedic rituals. 


Sutra 14 


Stutaye numatir va 


stutaye—for praise; anumatih—permission; va—or. 
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Or, the permission is for praise. 
Purport by Srila Baladeva Vidyabhisana 


The word va (or) is used here for emphasis. ISopanisad’s 
(mantra 2) permission that one may perform Vedcic 
rituals throughout one’s entire life is given so that one 
may glorify transcendental knowledge. This passage 
praises transcendental knowledge, for it is a person who 
has transcendental knowledge who may thus perform 
Vedic rituals throughout his life and not be touched by 
karmic reactions. ISopanisad (mantra 2) explains: 


evam tvayi ndnyatheto’sti 


“That sort of work will not bind him to the law of 
karma. There is no alternative to this way for man.”* 


In this way is refuted the idea that transcendental 
knowledge is a subordinate aspect of Vedic rituals. 


OD vikarane 4 


The Glories of Transcendental Knowledge 


Introduction by Srila Baladeva Vidyabhisana 


Now that the independence of transcendental 
knowledge has been explained, the great glory of 
transcendental knowledge will be described. In the 
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Vajasaneyi Sruti (Brhad-dranyaka Upanisad 4.4.23) it is 
said: 


esa nityo mahimd brahmanasya na karmand vardhate no 
kaniyan 


“Karma can neither lessen nor increase the eternal 
glory of one who understands the Supreme.” 


Samsgaya (doubt): Do those who are situated in 
transcendental knowledge have the right to act in any 
way they please, or do they not have that right? 

Purvapaksa (the opponent speaks): By abandoning 
prescribed duties one commits a sin. Therefore a person 


in transcendental knowledge does not have the right to 
act as he pleases. 


Siddhanta (conclusion): In the following words the 
author of the sitras gives His conclusion. 


Sutra 15 
kdma-kdrena caike 


kama—desire; karena—by doing; ca—and; eke— 
some. 


Also, some say he may act as he pleases. 
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Purport by Srila Baladeva Vidyabhisana 


To show mercy to the people of the world a person 
situated in transcendental knowledge may sometimes 
voluntarily perform Vedic rituals even though he gains 
no personal benefit by performing them, and neither 
is he faulted if he does not perform them. His glory is 
eternal, as is explained in Brhad-dranyaka Upanisad 
4.4.23 (quoted in the previous purport). Therefore a 
person situated in transcendental knowledge can act as 
he likes, and he is never touched by sin. 

Here the word brahmana means “he who has directly 
seen the Supreme Personality of Godhead.” Such a 
person does not become virtuous by performing Vedic 
rituals, and neither does he do anything wrong by failing 
to perform them. 

Asa lotus leaf is untouched by water, so he is untouched 
by the good karma generated by Vedic rituals. As a 
handful of straw is at once consumed by a blazing fire, so 
all his sins are at once burned to ashes. All of this shows 
the great power of transcendental knowledge. This is 
further explained in the following stra. 


Sutra 16 
upamardam ca 
upamardam—destruction; ca—also. 


Destruction also. 
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Purport by Srila Baladeva Vidyabhiisana 
In the Mundaka Upanisad it is said: 


bhidyate hrdaya-ganthi§ 
chidyante sarva-samsayah 
ksiyante cdsya karmani 
tasmin drste pardvare 


“The knot in the heart is pierced, and all misgivings are 
cut to pieces. The chain of fruitive actions is terminated 
when one sees the Supreme Personality of Godhead.” 


In Bhagavad-gita (4.37) the Supreme Personality of 
Godhead explains: 


yathaidhamsi samiddho’gnir 
bhasmasat kurute’rjuna 
jri@ndagnih sarva-karmani 
bhasmasat kurute’rjuna 


“As blazing fire turns firewood to ashes, O Arjuna, so 
does the fire of knowledge burn to ashes all reactions to 
material activities.”’* 


These verses show that transcendental knowledge 
destroys the reactions of past fruitive deeds. Because 
transcendental knowledge thus destroys all karmic 
reactions, whether partially experienced or waiting 
to be experienced in the future, a person situated in 
transcendental knowledge is not at fault of he renounced 
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the fruitive actions of Vedic rituals. This is not very 
surprising. 


Here someone may object: Is it not so that past karmic 
reactions are destroyed only by experiencing them? 


If this is said, then I reply: Although transcendental 
knowledge has the power to burn away all past karmic 
reactions, by the Lord’s desire, in order to preserve 
the appearance of the ordinary workings of karma, 
transcendental knowledge does not completely burn away 
all the karmic reactions created in the present body. In 
this way the karma of a person situated in transcendental 
knowledge is like a cloth that has been singed by fire. 
That is what is meant by the scriptures’ statement that 
karmic reactions are destroyed only by experiencing 
them. This will be further explained in sitra 4.1.15. 


Sitra 17 
urdhva-retahsu ca Sabde hi 


urdhva—up; retahsu—semen; ca—and; sabde—in 
the Sruti-Sdstra; hi—indeed. 


In the Sruti-sastras indeed among the celibates. 
Purport by Srila Baladeva Vidyabhiisana 


The parinisthita devotees and especially the sannydasis 
and other celibates advanced in transcendental 
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knowledge are especially free to act as they like. This 
truth explained in the Sruti-Sastra again confirms the 
truth that transcendental knowledge is independent of 
the Vedic rituals. The scriptural passage referred to in 
this sitra is from the Brhad-dranyaka Upanisad (3.5.1) 
and is given below: 


tasmad brahmanah pdndityam nirvidya bdlyena tisthaset. 

balyam ca pdndityam ca nirvidyatha munir amaunam ca 

maunam ca nirvidyatha brahmanah kena sydd yena syat 
tenedrsah. 


“A brahmana should then renounce scholarship and 
become like a child. Then he should renounce both 
scholarship and childlike simplicity and become a silent 
sage. Then he should renounce the stance of either being 
or not being a silent sage. Then he becomes a brahmana, 
a person who directly sees the Supreme Personality of 
Godhead. When he attains this stage, he may act in 
whatever way he likes.” 


In Bhagavad-gitd (3.25) the Supreme Personality of 
Godhead explains: 


saktah karmany avidvamso 
yatha kurvanti bharata 

kuryad vidvams tathdsaktas 
cikirsur loka-sangraham 


“As the ignorant perform their duties with attachment 
to results, the learned may similarly act, but without 


388 edanta Orne 


attachment, for the sake of leading people on the right 
path.” * 


In the next sitra Jaimini Muni gives a different 
Opinion. 


Sutra 18 


pardmarsamh jaiminir acodana cadpavadati hi 


paradmargsam—favorable idea; jaiminih—Jaimini; 
acodana—not ordering; ca—and; apavadati—criticizes; 
hi—because. 


Jaimini favors it. It is not ordered, and because indeed 
it is forbidden. 


Purport by Srila Baladeva Vidyabhiisana 


A person situated in transcendental knowledge has 
the freedom to perform prescribed Vedic rituals and 
duties in whatever way he likes. That is the meaning of 
the Sruti-Sdstra’s explanation that he may act as he likes. 

The word hi here means “because.” The word 
paramarsam means that the sruti-Sastra orders that even 
one situated in transcendental knowledge must perform 
Vedic rituals, and the word apavadati means that the 
Sruti-sastra forbids that he stop performing Vedic rituals. 
The word acodanad means that a person situated in 
transcendental knowledge may renounce those activities 


not prescribed by the scriptures. That is the meaning 
here. 
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Igopanisad mantra 2 and the passage from Taittiriya 
Brahmana (quoted in the purport of sutra 7) both forbid 
the renunciation of Vedic rituals. They do not say that 
one should renounce Vedic rituals. 

Therefore there is a contradiction, with some texts 
encouraging performance of Vedic rituals and some 
encouraging renunciation of Vedic rituals. It is not that 
the texts encouraging renunciation are wrong. These 
texts are intended for persons who are crippled, mute, 
or in some other way unable to perform Vedic rituals. 
Therefore even those who are situated in transcendental 
knowledge should continue to perform Vedic rituals. 

The words kena sydt in the passage from the Brhad- 
aranyaka Upanisad (3.5.1, quoted in the previous purport) 
mean “a person situated in transcendental knowledge 
must perform Vedic rituals, but he has some freedom 
to perform them in the way that pleases him.” It does 
not mean that he has the right to renounce Vedic rituals 
altogether. This is the opinion of Jaimini. 

Thus Jaimini believes that this passage orders the 
performance of Vedic rituals. In the following words the 
author of the sutras gives His opinion, which is that the 
person situated in transcendental knowledge really does 
have the right to act in any way he likes. 


Sutra 19 
anustheyam bddardyanah sadmya-Sruteh 


anustheyam—what should be practiced; baddardyanah— 
Vyasa; samya—equality; $ruteh—from the Sruti-Sastra. 
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Vyasa says it may be done because the Sruti-sastra 
describes equality. 


Purport by Srila Baladeva Vidyabhisana 


The words anustheyam badardyanah here mean, “Vyasa 
thinks that a person situated in transcendental knowledge 
may perform Vedic rituals, or not, as he chooses.” Why is 
that? The sitra explains: samya-Sruteh (because the Sruti- 
sastra declares that whether he performs these rituals or 
not it is the same). 

The words “when he attains this stage he may act 
in whatever way he likes,” of Brhad-dranyaka Upanisad 
3.5.1 (quoted in the purport of s#tra 17) mean that a 
person situated in transcendental knowledge may act 
in any way, but the result he obtains is always the same. 
Jaimini’s opinion is that this description of the actions 
of a person situated in transcendental knowledge are 
only words of empty praise, for one must perform Vedic 
rituals completely in order to get a good result. If a person 
renounces some part of the Vedic rituals, he is not equal 
to a person who performs all rituals perfectly. 

Vedic rituals should be performed by a svanistha 
devotee. The statement that a person who neglects 
Vedic rituals becomes sinful like a person who kills 
his own children (Taittirtya Brahmana quoted in the 
purport of sitra 7) applies only to a person who is not 
situated in transcendental knowledge. In this way the 
seeming contradictions are reconciled. Jaimini’s theory 
that all scriptural passages encouraging renunciation 
are intended for those who are crippled or somehow 
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unable to perform Vedic rituals is refuted by the passage 
of Mahaé-Nardyana Upanisad quoted in the purport of 
sutra 13. 


Sutra 20 
vidhir va dhdrana-vat 


vidhih—rules; va—or; dhdrana—studying; vat— 


like. 
Or, the rule may be like studying. 
Purport by Srila Baladeva Vidyabhisana 


The words vidhir va mean that the statement, “He 
may act in whatever way he likes,” of Brhad-aranyaka 
Upanisad 3.5.1 (quoted in the purport of sitra 17), refers 
only to a person situated in transcendental knowledge. 
The siitra explains: dhdrana-vat (it is like studying). 
This means that as the three higher castes are eligible to 
study the Vedas, and others are not eligible, in the same 
way only a self-realized parinisthita devotee situated in 
transcendental knowledge is allowed to act in whatever 
way he likes. Others are not allowed. In Srimad- 
Bhagavatam the Supreme Personality of Godhead 
explains: 


Saucam Gcamanam snanam 
na tu codanaydcaret 
anyams ca niyaman jnani 
yathaham lilayesvarah 
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“As I, the Supreme Personality of Godhead, voluntarily 
enjoy transcendental pastimes, so the person situated 
in transcendental knowledge performs snana, acamana, 
§auca, and follows a host of other rules voluntarily, and 
not because he is ordered to do so.” 


In the next satra an objection is raised and then 
answered. 


Sutra 21 
stuti-matram upadandad iti cen nadpurvatvat 


stuti— praise; mdtram—only; upddanat—because of 
reference; iti—thus; cet—if; na—not; dpurvatvat— 
because of newness. 


If it is said to be merely empty praise, then I say no, 
for it is something new. 


Purport by Srila Baladeva Vidyabhiisana 


Here the objector says: These words are merely empty 
praise. They do not speak what is really true. As a lover 
tells the beloved, “You are free to do anything you like,” 
but does not really mean that the beloved can do exactly 
anything, in the same way, it is said that the person 
situated in transcendental knowledge may do whatever 


he likes. 


If this is said, then the sitra replies, na (No. It is 
not so). Why not? The sitra explains, aparvatvat (for it 
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is something new). Because the statement that a person 
who directly sees the Supreme Personality of Godhead 
may perform Vedic rituals as he wishes is a new teaching, 
it cannot be mere empty praise of something already 
described. That is the meaning. 


Sutra 22 
bhava-sabdac ca 


bhava—love; §abdat—because of the §ruti-sastra; 
ca—also. 


Also because the Sruti-sastra describes love. 
Purport by Srila Baladeva Vidyabhiisana 
In the Mundaka Upanisad (3.1.4) it is said: 


prdno hy esa sarva-bhitair vibhati 
vijanan vidvdn bhavate nati-vadi 
atma-krida atma-ratih kriyavan 
esa brahma-viddm varisthah 


“The Supreme Personality of Godhead is the life of 
all. He is the Supersoul splendidly manifest in all living 
beings. One who knows Him becomes wise. That person 
turns from the logicians’ debates. He meditates on the 
Lord’s pastimes. He loves the Lord. He serves the Lord. 
He is the best of transcendentalists.” 
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This verse clearly describes the devotees’ love for 
the Lord. The word ratih here means “love.” The words 
bhava, rati, and prema all mean “love.” A parinisthita 
devotee who has fallen in love with the Supreme Lord 
has not the time to perform Vedic rituals very completely, 
although for the sake of the people in general he may 
sometimes perform them toa certain extent. In this way 
it is seen that transcendental knowledge is independent 
of Vedic rituals. 


Fearing that another objection may be raised, the 
author of the siitras gives the following reply. 


Sutra 23 
pdriplavarthd iti cen na viSesitatvat 
pariplava—restlessness; arthah—meanings; iti— 
thus; cet—if; na—not; visesitatvat—because of being 


specific. 


If it is said that they are pariplava stories, then I reply 
no, for those are specific. 


Purport by Srila Baladeva V idyabhiisana 
In the Brhad-dranyaka Upanisad (4.5.1) it is said: 


atha ha ydajfiavalkyasya dve bharye babhuvatur maitreyi ca 
kadtyayani ca 


“Yajnavalkya had two wives: Maitreyi and 
Katyayani.” 
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In the Taittiriya Upanisad (3.1) it is said: 


bhrgur vai varunir varunam pitaram upasasdra adhihi 
bhagavo brahmeti 


“Bhrgu approached his father, Varuna, and asked, O 
master, please teach me about the Supreme.” 


In the Kausitaki Upanisad (3.1) it is said: 


pratardano ha vai daivoddsir indrasya priyam 
dhdmopajagadma 


“Divodasa’s son Pratardana approached King Indra’s 
abode.” 


In the Chandogya Upanisad (.4.1.1) it is said: 


janasrutir ha pautrayanah §raddhodayo bahudayi 
bahupakya dasa 


“Janasruti Pautrayana was very faithful and 
generous.” 


In these and other stories the Sruti-sdstra teaches the 
science of transcendental knowledge. Here someone may 
doubt: Are these stories meant to teach transcendental 
knowledge or are they merely pdariplava stories recited at 
a rdjasitya-yajfia to appease the restless mind? Someone 
may claim that these are merely pariplava stories to 
appease the mind. After all, the Sruti-sdastra declares: 
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sarvany akhyanani pariplave Samsanti 


“All are pariplava stories meant to appease the restless 
mind.” 


In pariplava stories the literary skill is most important 
and any philosophical instructions are all secondary. 
Therefore the Vedic rituals are what are really important 
and the transcendental knowledge contained in the 
stories of the Upanisads is not very important. 


If this is said, then the sxtra declares, na (No. It is not 
so). Why not? The sitra explains, visesitatvdt (for they 
are specific). Only certain specific stories are pdriplavas. 

It is said that on the first day of the yajfia the story 
of Vivasvan’s son King Manu should be recited, on the 
second day the story of Vivasvan’s son King Indra should 
be recited, on the third day the story of Vivasvan’s son 
King Yama should be recited. In this way only certain 
specific stories are employed for pdriplava. If all stories 
were equally appropriate for pdriplava, then it would 
make no sense to assign specific stories to specific days. 

When the scripture says “all” stories should be recited 
as pdriplava, the meaning is all stories in the chapter of 
pdriplavas should be recited. Therefore the conclusion 


is that the Upanisad stories that teach transcendental 
knowledge are not pariplava stories. 


Sutra 24 


tatha caika-vakyatopabandhat 
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tatha—so; ca—and; eka—one; vadkyata—statement; 
upabandhat—because of the connection. 


It is also so because of the unity of the statements. 
Purport by Srila Baladeva Vidyabhiisana 


Because they are not pdriplava stories, it is should be 
understood that the stories of the Upanisads are meant 
to teach transcendental knowledge. Why is that? The 
stitra explains, eka-vakyatopabandhat (because of the 
unity of the statements). Thus in the story beginning 
with the description of Yajfiavalkya and his wives it is 


said (Brhad-aranyaka Upanisad 4.4.22): 
atma va are drastavyah Srotavyah 


“One should hear of the Supreme Personality of 
Godhead. One should gaze upon Him.” 


It this way it is seen that because of their context, these 
stories are meant to teach transcendental knowledge. 
As the story beginning with the words so’rodit is a story 
meant to teach Vedic rituals and is not a pdriplava 
story, so the stories of the Upanisads are meant to teach 
transcendental knowledge. That is the meaning. 

Because itteachesthesupremegoalof life, transcendental 
knowledge is independent of Vedic rituals. Great saints 
therefore strive to attain transcendental knowledge. The 
stories of the Upanisads give concrete examples of the 
truths of transcendental knowledge. For example, they 
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will give concrete examples to show the truth of the 
Sruti-Sastras’ statement (Chdndogya Upanisad 6.14.2): 


acaryavdn puruso veda 


“One who approaches a bona fide spiritual master can 
understand everything about spiritual realization.”* 


In this way also it isseen that transcendental knowledge 
is independent of Vedic rituals. 


Siitra 25 
ata eva cagnindhanddy-anapeksa 


atah eva—therefore; ca—also; agni—fire; indhana— 
igniting; adi—beginning with; anapeksa—no need. 


Therefore also there is no need to light the fire or 
perform other duties. 


Purport by Srila Baladeva Vidyabhisana 


Because it is thus independent of Vedic rituals, 
transcendental knowledge does not need the help of the 
lighting of the sacred fire or the other activities of those 
rituals to give its result. Thus the idea that transcendental 
knowledge and the performance of Vedic rituals must be 
combined in order to bring liberation is refuted. 
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The Person Qualified 


to Attain Transcendental Knowledge 


Introduction by Srila Baladeva Vidyabhiisana 


Now will be described the characteristics of a person 
qualified to learn transcendental knowledge. In Brhad- 


dranyaka Upanisad (4.4.22) it is said: 


tam etam vedanuvacanena vividisanti yajnena danena 
tapasanasakena 


“By study of the Vedas, by yajiia. by charity, by austerity, 
and by fasting the brahmanas strive to understand the 
Supreme Personality of Godhead.” 


In Brhad-dranyaka Upanisad (4.4.23) it is said: 


tasmdd evam-vic chanto danta uparatas titiksuh 
Sraddhd-vitto bhiitvatmany evatmanam pasyet 


‘““A person who is wise, peaceful, self-controlled, free 
from material desires, tolerant and forgiving, and whose 
wealth is faith, is able to see the Supreme Personality of 
Godhead present as the Supersoul in his heart.” 


In this way it is seen that there are two lists of 
qualifications to understand the Supreme Personality 
of Godhead. One list begins with Vedic yajfias and the 
other with peacefulness. 


—=ee-<e SS -at—— 


400 y eddnta Nitra 


Samsaya (doubt): Are both sets of qualifications 
necessary or not? 


Parvapaksa (the opponent speaks): In the Chandogya 
Upanisad (6.14.2) it is said: 


acdryavan puruso veda 


“One who approaches a bona fide spiritual master can 
understand everything about spiritual realization.”* 


Therefore to attain transcendental knowledge one need 
only find a spiritual master. Nothing else is required. 


Siddhanta (conclusion): In the following words the 
author of the sutras gives his conclusion. 


Sutra 26 
sarvdpeksa ca yajfiadi-Srutir asva-vat 
sarva—of all; apeksa—need; ca—also; yajfia—yajnas; 


ddi—beginning; Srutih—the Sruti-sastra; asva—horse; 
vat—like. 


Also, all are needed. The Sruti-sastra mentions yajiias 
and other things. They are like a horse. 


Purport by Srila Baladeva Vidyabhiisana 


Although transcendental knowledge does not 
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need anything else to bring its results, still yajfias and 
all kinds of pious deeds are needed in order to attain 
transcendental knowledge. That is the meaning. Why is 
that? The sutra explains, yajfiddi-srutih (The Sruti-Sdstra 
mentions yajfias and other things). The two passages 
from Brhad-dranyaka Upanisad (4.4.22 and 23) quoted 
at the beginning of this adhikarana give two lists of 
qualifications for one who would seek transcendental 
knowledge, one list beginning with performance of 
yajrias and the other list with peacefulness. 

The sitra then gives an example: asva-vat (they are 
like a horse). To travel somewhere a horse is needed, but 
someone who has already attained his destination no 
longer has need of a horse. 


Here someone may object: If transcendental knowledge 
may be attained by one who has the qualifications of the 
first list, which begins with yajfias, then what is the need 
of attaining the qualifications of the second list, which 
begins with peacefulness and self control? 


If this question is raised, then the author of the sutras 
gives the following reply. 


Sitra 27 


§ama-dam4dy-upetas tu syat tathapi tu tad-vidhes tad- 
angatayd tesam avasyanustheyatvat 


Sama—peacefulness; dama—self-control; adi— 
beginning with; upetah—possessing; tu—indeed; 


—ibge— 
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syat—should be; tathapi—nevertheless; tu—but; tat— 
of them; vidheh—because of the rule; tat—of that; 
angataya—because of being parts; tesam—of them; 
avasya—needed; anustheyatvadt—because they should 
be practiced. 


But one must nevertheless certainly have peacefulness, 
self-control, and other virtues, for that is the rule. Because 
they are parts, they must be attained. 


Purport by Srila Baladeva Vidyabhiisana 


The two appearances of the word tu have the 
meanings of giving certainty (certainly) and dispelling 
doubt (but). Although the qualifications of the first list, 
which begins with yajfias, are sufficient for attaining 
transcendental knowledge, nevertheless a person who 
seeks transcendental knowledge should also attain the 
qualifications of the second list, which begins with 
peacefulness. 

Why is that? The stra explains, tad-vidhes tad-angataya 
(for that is the rule. Because they are parts, they must be 
attained). This means that peacefulness and the other 
virtues mentioned here are parts of transcendental 
knowledge and therefore they must also be attained. 

The qualities given in both lists must be attained. The 
qualities on the first list, which begins with yajfias, are 
external qualities, and those on the second list, which 
begins with peacefulness, are internal qualities. In this 
way they are distinguished. The word ddi (beginning 
with) here means that truthfulness and many other 
qualities are also to be added to these lists. 
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A Person Situated in 
Transcendental Knowledge is not Free to Sin 


Introduction by Srila Baladeva Vidyabhiisana 


Now will be explained the truth that a person situated in 
transcendental knowledge should not commit forbidden 
acts. In the Sruti-sastra it is said: 


yadi ha va apy evam-vin nikhilam bhaksayitaivam eva sa 
bhavati 


“If a person situated in transcendental knowledge eats 
anything impure, he remains pure nevertheless.” 


SarmSaya (doubt): Do these words order a person 
situated in transcendental knowledge that he must eat 
any and all foods, or do they merely give permission that 
he may eat any food he wishes? 


Pirvapaksa (the opponent speaks): No argument has 
the power to refute that this is an order. The person 
situated in transcendental knowledge is therefore ordered 
that must eat any and all foods. 


Siddhanta (conclusion): In the following words the 
author of the sitras gives His conclusion. 


Sutra 28 


sarvanndnumati§s ca pranatyaye tad-darsanat 
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sarva—all; anna—food; anumatih—permission; 
ca—and; prana—of life; atyaye—at the end; tat—that; 
darsanat—because of revelation of Sruti-Sdstra. 


Also, permission to eat all foods is given when life is 
in danger, for that is the revelation of scripture. 


Purport by Srila Baladeva Vidyabhiisana 


The word ca (also) is used here for emphasis. When 
proper foods are not available and there is danger that 
life may come to an end, then permission is given to eat 
any and all foods. Why is that? The sutra explains, tad 
darsanat (for that is the revelation of scripture). In the 


Chandogya Upanisad (1.10.1-4) it is said: 


mataci-hatesu kurusvatikyd saha jayayosastir ha 
cakrayana ibhya-grame pradranaka uvasa. sa hebhyam 
kulmdasdn khadantam vibhikse tar hovdca. neto’nye 
vidyante yac ca ye ma ima upanihita iti. etesam me dehiti 
hovdca tan asmai pradadau hantdnupdnam ity ucchistam 
vai me pitarh sydd iti hovdca. na svidete ‘py ucchista iti 
na va ajivisyamiman akhadann iti hovdca ka@mo me uda- 
pdnam itl. 


“A poor man named Usasti Cakrayana lived with his 
wife Atiki in the village of Ibhya-grama in the country 
of the Kurus. One year there was a famine and the crops 
were destroyed by hailstones. Usasti begged food from 
a rich man who was eating beans. The rich man said, 
‘All I have is these beans. I have nothing else.’ The poor 
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man said, ‘Please give me that.’ So the rich man gave 
his remnants to him. Then the rich man said, ‘Here is 
something to drink.’ The poor man replied, ‘You have 
already drunk some of that and therefore I should not 
drink it.’ The rich man said, ‘Is it not that I have also eaten 
some of these beans?’ The poor man replied, ‘Without 
eating these beans I would not be able to remain alive, 


but drinking water I do not need. I can drink any time | 
wish.” 


The truth is thus seen in this story of Cakrayana. In 
order to save his live, the saintly sage named Cakradyana 
ate the remnants of beans eaten by a rich man, but, 
fearing that he was accepting the remnants of another, 
he was not willing to drink the water offered by the 
rich man, for he could easily obtain water whenever he 
wished. On the following day the sage ate the leftovers of 
those beans, thus eating his own remnants. This story is 
also recounted in other places in the scriptures. 


Sutra 29 
abadhdc ca 


abadhaét—because of being no impediment; ca— 
also. 


Also because there is no impediment. 


406 "Dds ta (os; tra 


Purport by Srila Baladeva Vidyabhisana 


In times of emergency one has permission to eat any 
food, and such eating does not contaminate the heart 
and the mind. The sitra explains that this eating does 
not present an impediment to attaining transcendental 
knowledge. 


Sutra 30 
api smaryate 
api—also; smaryate—in the smrti-sastra. 
Also in the smrti-sastra. 
Purport by Srila Baladeva Vidyabhisana 
In Manu-samhitd (10.104) it is said: 
Jivitatyayam apanno 
yo'nnam atti yatas tatah 
lipyate na sa pdpena 
padma-patram ivambhasa 
“One who in an emergency, in order to save his life, 
eats whatever is available is not touched by sin. He is like 


a lotus leaf untouched by water.” 


Only in an emergency, and not at other times, is one 
allowed to eat anything that is available. Therefore the 
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meaning here is that the person situated in transcendental 
knowledge has permission to eat any food in certain 
circumstances, not that he is ordered that he must eat 
any food. The scriptures clearly forbid the eating of 
impure foods when there is no emergency. 


Sutra 31 
féabdas cato’ kdma-cdre 


Sabdah—Sruti-Sdstra; ca—and; atah—therefore; a— 
not; kdma—desire; cdre—acting. 


Scripture says it should not be done by one’s own 
wish. 


Purport by Srila Baladeva Vidyabhiisana 


Thus when there is an emergency one has permission 
to eat any food, but otherwise, during ordinary times, a 
person situated in transcendental knowledge will not 
of his own wish disobey the orders of the scriptures. In 


Chdandogya Upanisad (7.26.2) it is said: 


ahara-suddhau sattva-suddhih sattva-Suddhau dhruva 
smrtih smrti-lambhe sarva-granthinam vipramoksah 


“By performance of yajiia one’s eatables become 
sanctified, and by eating sanctified foodstuffs, one’s 
very existence becomes purified. By the purification of 
existence finer tissues in the memory become sanctified, 
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and when memory is sanctified one can think of the path 
of liberation.”’* 


In this way the Chandogya Upanisad forbids acting 
whimsically and doing whatever one wishes. Thus, 
although in times of emergency one has permission to 


eat any foods, in ordinary times one must follow the rules 
given in the scriptures. 


0 7 


The Svanistha Devotee and Varnasrama-dharma 


Introduction by Srila Baladeva Vidyabhiisana 


In the beginning of this pada three kinds of devotees, 
beginning with the svanistha devotee, were described. 
Now will be considered the following question: Should 
those who have attained transcendental knowledge 
continue to perform the duties of varndsrama-dharma! 
First we will consider the situation of the svanistha 
devotees. In the Kausdrava-Sruti it is said: 


pasyann apimam atmdnam 
kurydt karmavicdrayan 
yaddtmanah su-niyatam 
dnandotkarsam apnuyat 


“Even when one directly sees the Supreme Personality 
of Godhead, one should continue to perform Vedic rituals, 
for in this way one attains great bliss.” 


hat 
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SamSaya (doubt): Should a svanistha devotee who has 
attained transcendental knowledge still perform Vedic 
rituals or should he not? 


Puirvapaksa (the opponent speaks): The purpose of 
Vedic rituals is to attain transcendental knowledge. 
When the end is attained, the means may be abandoned. 
For this reason there is no reason that he must continue 
to perform Vedic rituals. 


Siddhanta (conclusion): In the following words the 
author of the sittras gives His opinion. 


Sutra 32 
vihitatvdd asrama-karmapi 


vihitatvat—because of being ordered; aSrama—of the 
asramas; karma—the duties; api—also. 


The duties of the asramas also, for they are ordered. 
Purport by Srila Baladeva Vidyabhiisana 


The word api (also) here means that the duties of the 
varnas are also included. This means that the prescribed 
duties of varndsrama-dharma should be performed. Why 
is that? They should be performed in order to increase 
transcendental knowledge. This is so because it is the 
order of the scriptures. 
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Here someone may object: Here it is said that Vedic 
rituals should continue to be performed even after one 
has attained transcendental knowledge. How can this 
not mean that transcendental knowledge and Vedic 
rituals must both be performed together to bring the 
desired result? 


If this is said, the author of the sitras gives the following 
reply. 


Sutra 33 
sahakdritvena ca 


sahakaritvena—as helpful; ca—also. 


Also, as helpful. 
Purport by Srila Baladeva Vidyabhiisana 


Vedic rituals should be performed, not because they 
are in themselves the cause of liberation, but because 
they are helpful in attaining transcendental knowledge. 
Transcendental knowledge is the real cause of liberation, 
as is explained in Svetasvatara Upanisad (3.8). 

In the beginning the svanistha devotee performs his 
prescribed duties of Vedic rituals in order to please the 
Supreme Personality of Godhead. In that way he attains 
transcendental knowledge. Then, although in this way 
he has already attained transcendental knowledge, in 
order to increase that transcendental knowledge, he 


aie 3- rda 4 41] 


continues to perform these prescribed duties of Vedic 
rituals. Transcendental knowledge does not cause the 
cessation of Vedic rituals, for the two of them are not 
opposed to each other. 

Generally a person performs Vedic rituals in order 
to attain a great wonder of delights in Svargaloka and 
other heavenly places. In the Brhad-dranyaka Upanisad 
(1.4.15) it is said: 


na hasya karma ksiyate 


“The pious deeds of a person situated in transcendental 
knowledge never perish.” 


The svanistha devotee does not perform Vedic rituals to 
experience various delights in Svargaloka. He has no such 
desire. The svanistha devotee situated in transcendental 
knowledge goes to the Supreme Personality of Godhead, 
and in the course of his going he may pass through 
Svargaloka and the other heavenly planets. It is like a 
person who, while walking to a village, touches some 
grass on the way. 

With the help of her assistant, who is Vedic rituals, 
transcendental knowledge presents the experience of 
Svargaloka before the svanistha devotee who yearns 
to attain the Supreme Personality of Godhead. Then 
transcendental knowledge personally carries the devotee 
to the abode of the Supreme Personality of Godhead. 
This is explained in Katha Upanisad 2.3.17. The desire in 
the devotee’s heart is also explained in this way. 

Also, transcendental knowledge may carry the devotee 
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to Svargaloka only to test whether the devotee has 
actually renounced all material desires. The Sruti-sdstra 
describes this in the passage beginning with the words, 
sarvam ha pasyah paSsyati. This does not mean that those 
who are not svanistha devotees do not go to Svargaloka. 

For the svanistha devotee transcendental knowledge 
destroys all karmic reactions, except for the past and 
present lives’ karma that specifically brings elevation to 
Svargaloka. For the parinisthita devotee transcendental 
knowledge destroys all karmic reactions, except for the 
past lives’ karma that specifically brings elevation to 
Svargaloka. For the nirapeksa devotee transcendental 
knowledge destroys all karmic reactions from all past and 
present lives. In this way it is proved that transcendental 
knowledge is independent of Vedic rituals. Vedic rituals 
act as assistants to transcendental knowledge. 
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The Parinisthita Devotee 


may Renounce Ordinary Duties 


Introduction by Srila Baladeva Vidyabhisana 


Now the situation of the parinisthita devotees will be 


examined. In the Mundaka Upanisad (3.1.4) it is said: 
atma-krida atma-ratih kriyavan 


“He meditates on the Lord’s pastimes. He loves the 
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Lord. He serves the Lord. He performs his prescribed 
duties. He is the best of transcendentalists.” 


Thus, for the sake of the people ingeneral, the parinisthita 
devotee should perform the duties of varndsrama and out 
of love for the Supreme Lord, the parinisthita devotee 
should engage in the various activities of devotional 
service, which begin with hearing of the Lord’s glories. 


Sarhgaya (doubt): Should the parinisthita devotee perform 
his varnadsrama and devotional duties simultaneously, or 
should he perform one first and then the other? 


Purvapaksa (the opponent speaks): The simultaneous 
performance being impossible, and the abandonment of 
prescribed duties being sinful, there is no certain and 
definite rule as to the performance of these duties. 


Siddhanta (conclusion): In the following words the 
author of the sitras gives His conclusion. 


Sutra 34 
sarvathapi tatra cobhaya-lingat 
sarvatha—in all circumstances; api—indeed; tatra— 
there; ca—and; ubhaya—of both; lingat—because of 


the signs. 


Also, indeed, it is in all circumstances because of signs 
from both. 
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Purport by Srila Baladeva Vidyabhtsana 


The word api (indeed) is used here for emphasis. The 
word sarvathad means “in all circumstances, even if one 
must abandon one’s varndsrama duties.” This means 
that the parinisthita devotee should always engage in 
devotional service to the Supreme Lord. In his spare time, 
perhaps, the devotee may perform a little something of 
his varnadsrama duties. Why is that? The sitra explains, 
ubhaya-lingdt (because of two signs). The sign from the 
Sruti-Sdstra is this (Mundaka Upanisad 2.2.5): 


tam evaikam jdnatha 
“Place your thoughts on the Supreme Lord alone.” 


The sign from the smrti-sastra comes from the Supreme 


Lord Himself (Bhagavad-gita 9.13-14): 


mahdatmanas tu mam pdartha 
daivirn prakrtim asritah 
bhajanty ananya-manaso 
jidtva bhitaddim avyayam 


“O son of Prtha, those who are not deluded, the great 
souls, are under the protection of the divine nature. They 
are fully engaged in devotional service because they know 
Me as the Supreme Personality of Godhead, original and 
inexhaustible.* 


satatam kirtayanto mam 
yatantas ca drdha-vratah 
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namasyantas ca mam bhaktya 
nitya-yuktd updsate 


“Always chanting My glories, endeavoring with great 
determination, and bowing down before Me, these great 


souls perpetually worship Me with devotion.”* 


In the following words the author of the sitras confirms 
this with more evidence. 


Sutra 35 
anabhibhavam ca dargayati 


anabhibhavam—not defeated; ca—and; dargayati— 
reveals. 


It reveals that he is not defeated. 
Purport by Srila Baladeva Vidyabhiisana 
In Brhad-dranyaka Upanisad (4.4.23) it is said: 


sarvam papmdnam taratl. naiva papma taratt. 
sarvam padpmdnam tapati. naiva papmda tapati. 


“He defeats all sins. Sins do not defeat him. He burns 
away all sins. Sins do not burn him.” 


If, absorbed in chanting the glories of the Supreme 
Lord, a parinisthita devotee neglects his varndsrama 
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duties, that neglect is not a sin on his part. That is why 
the sutra declares, “It reveals that he is not defeated.” The 
meaning here is that it is right for a devotee to neglect 
the duties of varndsrama-dharma in favor of the duties of 
devotional service to the Supreme Lord. 

In Visnu Purdna 3.8.9 (quoted at the end of the satra 2 
purport), it is the devotee’s worship, not his performance 
of varnadsrama duties, that satisfies the Lord. In a 
preceding passage of Visnu Purdna (2.13.9-11) are these 


words of King Bharata, who had faith in devotional 
service alone: 


yajnesdcyuta govinda 

mddhavdnanta kesava 
krsna visno hrsikesety 
aha raja sa kevalam 


“Again and again King Bharata would chant the 
Lord’s holy names: O Yajiiesa, O Acyuta, O Govinda, 
O Madhava, O Ananta. O KeSava, O Krsna, O Visnu, O 


Hrsikesa! 


ndnyaj jagdda maitreya 

kificit svapndntaresv api 
etat param tad-artham ca 

vind nanyad acintayat 


“OQ Maitreya, awake or asleep the king would not say 


anything else. He would not think of anything but the 
Lord and His service. 
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samit-puspa-kusadanam 
cakre deva-kriya-krte 
ndnydni cakre karmani 
nihsango yoga-tdpasah 


“Practicing austere yoga, he stayed alone. He gathered 
firewood, flowers, and ku§a grass for the worship of the 
Supreme Personality of Godhead. He did not perform 
any other duties or rituals.” 
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The Nirapeksa Devotee 


Introduction by Srila Baladeva Vidyabhiisana 


Thus, 1. The way that transcendental knowledge is 
manifested among those who are within the varndsrama 
institution, and, 2. The results that knowledge brings to 
such persons, has been shown. Now will be shown the way 
these two are manifested among the nirapeksa devotees, 
who are above the varndSarama institution. In the 
Brhad-dranyaka Upanisad (3.4.1) is the following passage 
about Gargi, who was enlightened with transcendental 
knowledge and above the varnaSrama institution: 


atha vdcaknavy uvaca brahman4a bhagavanto 
hantaham enam yajriavalkyam dvau prasnau praksyadmi 


“Gargi said: O exalted brahmanas, now I will place 
two questions before Yajnavalkya.” 


Cy, 


i) 
418 eddnta Ores 


Sarhsaya (doubt): Is it possible that transcendental 
knowledge may be present in those who do not take part 
in the varndSrama institution, or is it not possible? 


Puirvapaksa (the opponent speaks): Transcendental 
knowledge is never manifested to those who are outside 
of the Vedas and the varndasrama institution. 


Siddhanta (conclusion): In the following words the 
author of the stitras gives His conclusion. 


Siitra 36 
antarad capi tu tad drstaih 


antara—outside; ca—and; api—indeed; tu—but; 
tat—that; drstaih—by what is seen. 


But certainly outside also, because of what is seen. 
Purport by Srila Baladeva Vidyabhisana 


The word tu (but) is used here to begin the refutation 
of the idea that Vedic rituals are mandatory. The word 
ca (also) is used here to present the final conclusion. The 
word antard here refers to those persons who, although 
in this life not following varndsrama-dharma, in their 
past lives practiced truthfulness, austerity, japa, and 
other pious deeds, and therefore in this life were born 
both pure and renounced. It is said that in such persons 
transcendental knowledge is manifested. Why is that? 
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The sutra explains, tad drstaih (because of what is seen). 
This means that the scriptures show Gargi as an example 
of such a person. The meaning is this: Those who in 
their previous life properly performed their duties but 
died before they could reap the result of their actions, in 
the next life are born very pure in heart because of their 
previous pious deeds. The contact of sincere devotees 
quickly turns them into great renounced saints. 


In the next sitra the author explains that the 
association of devotees is very powerful. By that 
association one becomes free from material desires and 
attains transcendental knowledge. 

Sutra 37 
apl smaryate 
api—also; smaryate—in the smrti-Sastra. 
Also in the smrti-sastra. 
Purport by Srila Baladeva Vidyabhisana 
In Srimad-Bhagavatam (2.2.37) it is said: 
pibanti ye bhagavata Gtmanah satam 
kathamrtam Sravana-putesu sambhrtam 


punanti te visaya-vidiisitasayam 
vrajanti tac-carana-saroruhdntikam 
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“Those who drink through aural reception, fully filled 
with the nectarean message of Lord Krsna, the beloved 
of the devotees, purify the polluted aim of life known as 
material enjoyment and thus go back to Godhead, to the 
lotus feet of Him (the Personality of Godhead.”* 


In Srimad-Bhagavatam (5.12.12) it is said: 


“My dear King Rahiigana, unless one has the opportunity 
to smear his entire body with the dust of the lotus feet 
of great devotees, one cannot realize the Absolute Truth 
simply by observing celibacy (brahmacarya), strictly 
following the rules and regulations of householder life, 
leaving home as vanaprastha, accepting sannyasa, or 
undergoing severe penances in winter by keeping oneself 
submerged in water or surrounding oneself in summer 
by fire and the scorching heat of the sun. There are 
many other processes to understand the Absolute Truth, 
but the Absolute Truth is only revealed to one who has 
attained the mercy of a great devotee.”* 


In this stra the word api (also) is used in the sense of 
joining things together. 


Sutra 38 
viSesanugraha§s ca 
visesa—special; anugrahah—mercy; ca—also. 


Special mercy also. 
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Purport by Srila Baladeva Vidyabhiisana 


In Bhagavad-gitda (10.9-10), the Supreme Personality of 
Godhead personally declares: 


mac-citta mad-gata-prana 
bodhayantah parasparam 
kathayantas ca mam nityam 
tusyantl ca ramanti ca 


“The thoughts of My pure devotees dwell in Me, their 
lives are fully devoted to My service, and they derive 
great satisfaction and bliss from always enlightening one 
another and conversing about Me.* 


tesdm satata-yuktanam 
bhajatdm priti-purvakam 
daddmi buddhi-yogam tam 
yena mdm upaydnti te 


“To those who are constantly devoted to serving Me 
with love, I give the understanding by which they can 
come to Me.’* 


To such devotees it is seen that the Lord gives special 
mercy. By engaging in devotional service in this way one 
attains renunciation of the world. 
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Renunciation 
Introduction by Srila Baladeva Vidyabhtsana 


The situation of Yajnavalkya and others who are 
within varndsarama, as well as the situation of Gargi and 
others who are not within varnadsrama have been seen 
here. 


Sarmsaya (doubt): Who are better: those who are within 
varnadsrama or those who are not within it? 


Parvapaksa (the opponent speaks): Because they 
perform the duties of varna and a@srama and also worship 
the Supreme Personality of Godhead, they who are 


within varndsrama are better. 


Siddhanta (conclusion): In the following words the 
author of the sitras gives His conclusion. 


Sutra 39 
atas tv itarat jydyo lingac ca 


atah—from that; tv—indeed; itarat—the other; 
jyayah—better; lingat—by the sign; ca—indeed. 


But indeed the others are better, for there is a sign. 
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Purport by Srila Baladeva Vidyabhisana 


The word tu (but) is used here to dispel doubt. The word 
ca (indeed) is used here for emphasis. The word itarat 
(the others) here refers to those who are other than the 
followers of varndsrama, namely those who do not follow 
varndsrama. The word jyayah means “their method of 
attaining transcendental knowledge is better.” Why is 
that? The sutra explains, lingdt (for there is a sign). The 
sign here is the Sruti-Sdstra’s explanation that Gargi was 
very wise with transcendental knowledge. 

This is the meaning: The scriptures prescribe the 
duties of the Gsramas in order to restrict the seemingly 
beginningless materialistic desires of the conditioned 
souls. Therefore the purpose of varndsrama is not to 
give facility for material desires, but rather gradually to 
restrict them. At a certain stage, however, the duties of 
varnasrama become obstacles to attaining love for the 
Supreme Personality of Godhead. 

Those who have become free of material desiresand who 
place their love in the Supreme Personality of Godhead 
alone gain no benefit from the duties of varndsrama. 
Therefore those who have risen above varndSrama are 
better. In the Jabala Upanisad it is said that one may 
progress through the @sramas one after another, or, if like 
Samvartaka Muni and others, one becomes completely 
devoted to the Supreme Personality of Godhead alone, 
one may renounce everything and accept sannydsa at 
once, at any time. The scriptural injunction, “a brahmana 
should not pass even one day outside of the duties of 
varndsrama,” is meant only for ordinary people. 
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Here someone may object: That may be. Still, the 
sannydsis, who are outside of the varndsrama-dharma 
and who are solely devoted to the Supreme Personality 
of Godhead, are not better, for they may fall down and 
again become materialistic. When a sannydsi falls down 
and again accepts the life of a householder, his action 
is condemned by the scriptures. Also, one who accepts 
sannydsa, but then again faithfully accepts the glorious 
varnasrama-dharma, must tend to so many varndsrama 
duties that the single-pointed service to the Lord that 
was the advantage of sannydsa life becomes lost for 
him. On the other hand, those who accept the duties of 
varndsrama gradually make more and more progress in 
spiritual life. 


If this is said, then the author of the sitras gives the 
following reply. 


Sutra 40 


tad-bhitasya tu natad-bhavo jaiminer api niyamatad- 


rupabhavebhyah 


tat—that; bhitasya—become; tu—but; na—not; 
a—not; tat—that; bhavah—being; jaimineh—if Jaimini 
Muni; api—even; niyama—rule; a—not; tat—that; 
rupa—form; a—not; bhdvebhyah—because of being. 


But one who becomes that does not cease to be that, 


even according to Jaimini. This is because of restraint, 
not being like that, and cessation. 
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Purport by Srila Baladeva Vidyabhiisana 


The word tu (but) is used here to dispel doubt. One who 
becomes that, that is to say one who becomes a genuine 
nirapeksa sannydsi sincerely devoted to the Supreme 
Lord, never ceases to be that, that is to say he never falls 
from his devotion to the Lord. That is the opinion of 
Jaimini, and it is also the opinion of Me, Vyasa. Why 
is that? The sitra explains, niyamdatad-riipadbhdvebhyah 
(because of restraint, not being like that, and cessation). 
The word niyama here means “because they thirst to 
attain the Supreme Personality of Godhead, their senses 
are naturally controlled.” The word riipa here means 
“desire.” Because they have no desire but to attain the 
Supreme Personality of Godhead, Gargi and other 
renunciants decline to accept the order of householder 
life or any of the other orders of varndsrama-dharma. 
That is the meaning here. In Srimad-Bhdagavatam 7.15.35) 
it is said: 


kamaddibhir andviddham 
prasantakhila-vrtti yat 
cittarn brahma-sukha-sprstam 
naivottistheta karhicit 


“When one’s consciousness is uncontaminated by 
material lusty desires, it becomes calm and peaceful in 
all activities, for one is situated in eternal blissful life. 
Once situated on that platform, one does not return to 
materialistic duties.”* 
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Even Jaimini, who considers Vedic rituals most 
important, admits that the §ruti-sastra declares this of 
the nirapeksa devotees. The conclusion therefore is that 
the sincere renunciant must have performed all other 
duties in his previous births. That is why he is now pure 


in heart and free from the need to perform them any 
longer. 


In the next sutra will be shown the truth that the 
nirapeksa devotee is better than the svanistha devotee. 


Here someone may object: Is it not so that the scriptural 
text beginning with the words sarvam pagsyah pasyati 
shows that transcendental knowledge brings even the 
nirapeksa devotee to Svargaloka and the other higher 
material realms, and that when they enter the realms 
of Indra and the other demigods, the devotees become 
attached to the material enjoyments there, and thus 
their unalloyed devotion to the Supreme Personality of 
Godhead becomes broken? 


Fearing that someone might raise this objection, the 
author of the sitras gives the following reply. 


Sutra 41 
na cadhikarikam api patandnumdnat tad-ayogat 
na—not; ca—also; adhikdrikam—status; api—also; 


patana—falling; anuma@nat—from the inference; tat— 
of that; a—not; yogat—from contact. 
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And not that status even, for fear of falling and for 
lack or interest. 


Purport by Srila Baladeva Vidyabhisana 


The word ca (and) is used here for emphasis. The word 
api (even) is used here to include all the pleasures present 
in the material world. The word adhikdri means “the 
posts of Indra and the other demigods.” The nirapeksa 
devotee does not desire their posts. Why is that? The 
sutra explains, patanadnumdanat (for fear of falling). This 
is explained in Bhagavad-gita (8.16), where Lord Krsna 
explains: 


abrahma-bhuvandal loke 
punar dvartino’rjuna 


“From the highest planet in the material world down 
to the lowest, all are places of misery wherein repeated 
birth and death take place.’’* 


Also, the nirapeksa devotees have no desire to enjoy the 
material pleasures of the higher planets. Descriptions of 
these truths can also be found in many places in the smrti- 
§astra. Thus, even though the glory of transcendental 
knowledge may carry him to the realms of Indra and the 
other demigods, because he has no desire to enjoy the 
material pleasures available in those worlds, the nirapeksa 
devotee finds that his unalloyed love and devotion for 
the Supreme Lord remains unbroken. 
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In the next sutra the author shows that the nirapeksa 
devotees are superior to the parinisthita devotees also. 


Sutra 42 
upa-purvakam api tv eke bhavam agana-vat tad uktam 


upa—with the prefix upa; purvakam—beginning 
(updsand, or devotional service); api—even; tu—but; 
eke—some; bhdvam—devotion; asana—food; vat— 
like; tat—that; uwktam—spoken. 


But some, even that which begins with upa. The 
perfect stage of devotion is like food. This is said. 


Purport by Srila Baladeva Vidyabhisana 


The word api (even) is used for emphasis. The word 
tu (but) is used to begin the refutation of the opponent’s 
idea. The word eke (some) means “the followers of the 
Atharva Veda.” The nirapeksa devotees desire to engage 
in devotional service. The word upa-piirvam (the word 
that begins with upa) here means updsana (devotional 
service). The word bhdva here means “the perfect stage 
of devotion.” That perfect stage is like food (asana-vat) 
for the nirapeksa devotees. This the scriptures say. In 


Gopdla-tadpani Upanisad (1.14) it is said: 
bhaktir asya bhajanam tad ihamutra 
“Devotional service to Lord Krsna is performed when 


the heart no longer desires any material benefit to be 
obtained in this life or the next.” 
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In the Gopdla-tapani Upanisad it is also said: 
sac-cid-dnandaika-rase bhakti-yoge tisthati 


“Devotional service is eternal and full of knowledge 
and bliss.” 


Wherever they may go, the devotees worship Lord 
Hari. This is evidence that the devotees are always happy. 
The §ruti-sdstra declares: 


so’snute sarvan kaman 
“The devotee enjoys. All his desires are fulfilled.” 


Thus, even though he may be residing in the material 
world, the devotee experiences bliss equal to the bliss of 
the spiritual world. Many quotes to corroborate this may 
be found by searching the smrti-Sdstra. 


In the next sutra the author shows us another reason 
why the nirapeksa devotees, even without endeavoring to 
attain them, easily attain sdlokya (residing on the same 
planet with the Lord) and sdmipya (staying near to the 
Lord) liberation. 


Sitra 43 
bahis tubhayatha smrter acdrdc ca 


bahih—outside; tu—indeed; ubhayatha—both ways; 
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smrteh—because of smrti-sastra; aGcadrat—because of 
conduct; ca—also. 


Certainly outside in two ways because of smrti-sastra 
and conduct. 


Purport by Srila Baladeva Vidyabhisana 


The word tu (certainly) is used here for emphasis. 
The word bahih (outside) here means that although the 
nirapeksa devotees seem to reside within the confines of 
the material world, in truth they are really outside that 
world. Why is that? The sutra explains, ubhayathda (in 
two ways). In Srimad-Bhdagavatam it is said: 


visrjati hrdayam na yasya saksad 
dharir avasabhihito ‘py aghaugha-ndsah 
pranaya-rasanayd dhrtanghri-padmah 
sa bhavati bhagavata-pradhana uktah 


“The Supreme Personality of Godhead is so kind to the 
conditioned souls that if they call upon Him by speaking 
His holy name, even unintentionally or unwillingly, the 
Lord is inclined to destroy innumerable sinful reactions 
in their hearts. Therefore, when a devotee who has taken 
shelter of the Lord’s lotus feet chants the holy name. of 
Krsna with genuine love, the Supreme Personality of 
Godhead can never give up the heart of such a devotee. 
One who has thus captured the Supreme Lord within his 
heart is to be known as bhagavata-pradhana, the most 
exalted devotee of the Lord.”*** 
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The word dcdarat (because of conduct) here means that 
the relationship of the Supreme Personality of Godhead 
and His devotees is like that of a master and servant, or 
like a jewel set in gold. This is explained in the smrti- 
éastras. In Srimad-Bhagavatam (11.14.16) the Supreme 
Personality of Godhead Himself declares: 


nirapeksam munim Santam 
nirvairam sama-darganam 
anuvrajamy aham nityam 

piyeyety anghri-renubhih 


“With the dust of My devotees’ lotus feet, I desire to 
purify the material worlds, which are situated within Me. 
Thus, I always follow the footsteps of My pure devotees, 
who are free from all personal desire, rapt in thought of 
My pastimes, peaceful, without any feelings of enmity, 
and of equal disposition everywhere.” *** 


In these two ways it is shown that the Lord and His 
devotees are always together, whether they are within the 
material world or outside the boundaries of the material 
world. Thus enmity to the Lord is the cause of repeated 
birth and death in the material world, and destruction 
of those feelings of enmity to the Lord is the cause of 
spiritual perfection. 
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OL nikarane 11 


The Supreme Personality of Godhead 
Protects and Maintains the Nirapeksa Devotee 


Introduction by Srila Baladeva Vidyabhiisana 


In the previous passages the nirapeksa devotees’ 
disinterest in the pleasures available in Brahmaloka 
and the other higher worlds was described. Now will 
be described the nirapeksa devotees’ disinterest in 
the pleasures presently available in this world. In the 


Taittirrya Aranyaka (3.14.1) it is said: 
bharta san bhriyamdnam bibharti 
“The Supreme Lord maintains His devotees.” 
Samsaya (doubt): Does the Supreme Personality of 


Godhead personally maintain the nirapeksa devotees, or 
must the devotees struggle to maintain themselves? 


Pirvapaksa (the opponent speaks): The Lord does 
not maintain His devotees. The devotees must struggle 
to maintain themselves. 


Siddhanta (conclusion): In the following words the 
author of the siitras gives His conclusion. 


Sutra 44 


svaminah phala-Sruter ity atreyah 
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svaminah—from the Lord; phala—result; sruteh— 
from the Sruti-Sastra; iti—thus; dtreyah—Dattatreya 


Muni. 


From the Lord come results, for that is heard in the 
Sruti-sastra. That is Dattatreya’s opinion. 


Purport by Srila Baladeva Vidyabhiisana 


The bodily needs of the devotee are supplied by the 
Supreme Personality of Godhead (svaminah). Why is 
that? The sutra explains, phala-sruteh (for that is heard 
in the Sruti-sastra). In Taittiritya Aranyaka (3.14.1) the 
Supreme Personality of Godhead is described as the 
maintainer of the devotees. This is also the opinion of 
Dattatreya Muni. In Bhagavad-gita (9.22), Lord Krsna 
Himself declares: 


ananyads cintayanto mam 
ye janah paryupdsate 
tesam nityabhiyuktanadm 
yoga-ksemam vahamy aham 
“But those who always worship Me with exclusive 
devotion, meditating on My transcendental form, to them 
I carry what they lack, and I preserve what they have.”* 


In the Padma Purdna it is said: 


dargana-dhyadna-samsparSair 
matsya-kirma-vihangamah 
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svany apatydnt pusnanti 
tathaham api padmaja 


“By vision, by meditation, and by touch only do the 
fish, the tortoise, and the birds maintain their offspring. 


So do I also, O Padmaja.”’* 


The devotees do not wish to trouble the Lord for 
their maintenance. Still, because the Lord’s every desire 
is automatically fulfilled, He maintains His devotees 
without any trouble on His part. Thus, when the devotees 
serve the Lord they are automatically maintained by the 
Lord. This is explained in Taittiriya Aranyaka (3.14.1). 


In the next siitra the author gives an example to show 
that the Lord is determined to maintain His devotees. 


Sutra 45 
artvijyam ity audulomis tasmai hi parikriyate 
artvijyam—the rtvk priest’s work; ity—thus; 
audulomih—Audulomi; tasmai—for that; hi—indeed; 


parikriyate—is purchased. 


Audulomi says He is like a rtvik priest. He sells 
Himself for that. 


Purport by Srila Baladeva Vidyabhisana 


The word iti is used in the sense of similarity. Thus the 
Supreme Personality of Godhead acts like a rtvik priest, 
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for the Lord maintains the nirapeksa devotees. Because 
He has been purchased by their devotional service, the 


Lord fulfills the bodily needs of His devotees. In the 


Visnu-dharma it is said: 


tulasi-dala-mdatrena 
jalasya culukena ca 
vikrinite svam atmadnam 
bhaktebhyo bhakta-vatsalah 


“The Supreme Personality of Godhead, who dearly 
loves His devotees, sells Himself to them in exchange for 
a tulasi leaf and palmful of water.” 


The rtvik priests are purchased for a certain task by the 
yajamana’s payment of daksind. Being an impersonalist, 
Audulomi equates devotional service with buying and 


selling. For these reasons the nirapeksas are the best of 
the devotees. 


Sutra 46 
Srutes ca 
Sruteh—from the Sruti-s§astra; ca—also. 
From the Sruti-sastra also. 
Purport by Srila Baladeva Vidyabhiisana 


In the performance of yajfia, the rtvik priest gives his 
blessing to the performer of the yajfia (yajamdna). In the 
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Chandogya Upanisad (1.7.8-9) it is also said: 


tasmdd u haivam-vid udgatad briyat kam te kadmam 
agayani 


“Then the learned udgata priest says: Of what desire 
shall I sing?” 


In this way the rtvik priest gives the result of the 
yajna to the yajamana. As the rtvik priest thus maintains 


the yajamdna, so the Supreme Personality of Godhead 
maintains His devotee. 


OD vitarane 12 


Meditation on the Supreme Personality of Godhead 


Introduction by Srila Baladeva Vidyabhisana 


Now the author of the sitras will reveal the activities 
of the devotees after they have attained transcendental 


knowledge of the Lord. In the Brhad-dranyaka Upanisad 
(1.4.23) it is said: 


tasmad evam-vic chdnto dantah ... Gtmd va are 
drastavyah 


“One who knows the Supreme Personality of Godhead 
becomes peaceful and self-controlled . . . Then he gazes 
on the Supreme Personality of Godhead.” 
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SamSaya (doubt): Here it is said that one who desires 
to attain the Supreme Personality of Godhead should 
also attain a long list of virtues, beginning with being 
peaceful and culminating in being rapt in meditation on 
the Lord. Must the nirapeksa devotee develop all these 
virtues, or may he merely become rapt in meditation on 
the Lord’s form, qualities, and pastimes? 


Parvapaksa (the opponent speaks): Although one may 
have attained transcendental knowledge, that knowledge 
does not become stable without the development of 
peacefulness and a host of other virtues. Therefore the 
devotee should endeavor to attain all these virtues. 


Siddhanta (conclusion): In the following words the 
author of the sitras gives His conclusion. 


Sutra 47 


sahakdry-antara-vidhih paksena trtiyarn tadvato vidhy- 
Gdi-vat 


sahakdri—helping; antara—another; vidhih—rule; 
paksena—in one sense; trtiyam—the third; tadvatah— 
like that; vidhi—rule; ddi—beginning; vat—like. 


Different from the helpful rules is the third. It is like 
the rules and other things. 
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Purport by Srila Baladeva Vidyabhisana 


The sahakdry-antara (helpful rules) here are the two 
sets of virtues: 1. Those beginning with peacefulness, and 
2. Those beginning with Vedic yajias. These two sets of 
virtues have already been discussed (in the purport of 
sutra 3.4.26). These rules (vidhih) are here considered in 
a new and different way. These rules must be observed by 
the followers (paksena) of varndsrama-dharma, but they 
need not be observed by those who are not followers of 
varndsrama-dharma, for such persons already possess 
these virtues naturally. Therefore these persons are 
ordered to meditate on the Lord’s form, qualities, and 
pastimes. 

Then the stra explains, trtiyam tadvatah (there is a 
third thing like that). Desiring only to attain the Lord’s 
mercy, the nirapeksa devotee engages his mind in thinking 
about the Lord. That is the “third rule” (trtiyam). This is 


described in the following statement of Sruti-Sastra: 
manasaivedam aptavyam 


“Engaging his mind in thinking of Him, the devotee 
attains the Lord.” 


Hearing about the Lord is done with the body and 
chanting mantras glorifying the Lord is done with the 
voice. Meditating on the Lord is done with the mind. 
Thus meditation is the third of these three processes. 

To show that meditation must be performed, the 
siitra gives the example of rules and other things (vidhy- 
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ddi-vat). As the followers of varndsrama must perform 
sandhyd-updsand and other rituals, so the nirapeksa 
devotees who have attained transcendental knowledge 
should meditate on the Supreme Lord’s form, qualities, 
and pastimes. 

This does not mean that the nirapeksa devotees should 
not perform japa, worship, and other spiritual activities, 
for by meditating on the Lord one also engages in these 
other activities. However, for the nirapeksa devotee, 
meditation on the Lord is most important. In this way 
three kinds of devotees situated in transcendental 
knowledge have been described. 
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The Different Asramas 
Introduction by Srila Baladeva Vidyabhiisana 


That transcendental knowledge is attained by three 
kinds of devotees, beginning with the svanistha devotees, 
has already been explained. Now will be explained the 
way to make that transcendental knowledge very steady 
and secure. At the end of the Chandogya Upanisad 
(8.15.1) it is said: 


dcarya-kuldd vedam adhitya yatha-vidhadnam guroh 
karmatigesendbhisamavrtya kutumbe Sucau dese 
svadhyayam adhiyano dharmikan vidadhatmani 

sarvendriydni sampratisthapyahimsan sarva-bhitany 
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anyatra tirthebhyah sa khalv evam vartayan ydvad 
ayusam brahmalokam abhisampadyate na ca punar 
avartate. 


“From the acaryas one should learn the Vedas. One 
should perform his duties and also offer daksina to his 
spiritual master. Then one should accept household life, 
live in a pure way, study the Vedas, perform his religious 
duties, engage all his senses in the Supreme Lord’s service, 
not harm any living being, and go on pilgrimage to holy 
places. A person who passes his life in this way goes to 


the spiritual world. He does not return to this world of 
repeated birth and death.” 


Samsaya (doubt): Are those who are not in the 


grhastha-adsrama able attain transcendental knowledge, 
or are they not able to attain it? 


Purvapaksa (the opponent speaks): Here and there the 
scriptures may say that the sannydsis are able to attain 
transcendental knowledge, but this is only flattery, only 
empty words of praise. These passages merely mean 
that one should renounce everything for the sake of 
the Supreme Personality of Godhead. The conclusion 
is that in order to attain the Supreme Personality of 


Godhead, one must accept the grhastha-asrama. That is 
the teaching of the scriptures. 


Siddhanta (conclusion): In the following words the 
author of the sittras gives His conclusion. 
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Sutra 48 
krtsna-bhavat tu grhinopasamharah 


krtsna—of all; bhadvdt—because of the existence; 
tu—but; grhind—by the grhastha; upasamhdrah—the 
goal. 


But because of all goals are for a grhastha. 
Purport by Srila Baladeva Vidyabhiisana 


The word tu (but) is used here to dispel doubt. This 
passage from the scriptures declares that the goal is 
attained by a grhastha, not because only they can attain 
liberation, but because everything else (krtsna-bhdvat) is 
contained in grhastha life. This means that all the duties 
of all the asramas are in some way included in the duties 
of grhastha life. Therefore the duties of other Gsramas, 
such as non-violence and sense-control, are duties for 
the grhasthas also. In fact, no duty in any other a@Srama 
is incompatible with grhastha life. In the Visnu Purdna it 
is said: 


bhiksa-bhujas ca ye kecit 

parivrad brahmacdrinah 

te’py atraiva pratisthante 
gdrhasthyam tena vai param 


“Sannyasis, brahmacaris, and all others who eat the 


food of begging depend on the egrhasthas. Therefore the 
erhastha-asrama is the best of asramas.” 
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Because the Sruti-sdstras declare that the followers of 
the other adsramas may also attain liberation, if it is said 
that the followers of the grhastha-dsrama attain the goal 
of life, it is because that GSrama contains the duties of 
all the other @sramas. This is explained in the following 
sittra. 


Sutra 49 
mauna-vad itaresam apy upadesat 


mauna—silence; vat—like; itaresam—of others; 
api—also; upadesat—from the teaching. 


Because there is teaching of others, like a silent sage. 
Purport by Srila Baladeva Vidyabhiisana 


The words mauna-vat here refer to the spiritual 
perfection already described. In the Chandogya Upanisad 
(2.23.1) it is said: 


trayo dharma-skandha yajrio’dhyayanam danam iti 
prathamas tapa eva dvitiyo brahmacaryacarya-kula-vasi 
trtiyo tyantam atmdnam dcdarya-kule’vasadayan sarva ete 

punya-lokd bhavanti brahma-samstho’mrtatvam eti 


“Religious life has three branches. The first branch 
is yajnia, Vedic study, and charity. The second branch is 
austerity. The third branch is living as a brahmacari in the 
home of the spiritual master. By staying as a brahmacari 
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in the home of the spiritual master, everyone becomes 
saintly and pious. However, only he who takes shelter of 
the Supreme Lord becomes immortal.” 


In the Brhad-dranyaka Upanisad (4.4.22) it is said: 


etam eva viditvad munir bhavaty etam eva pravrdajino 
lokam abhipsantah pravrajanti 


“One who understands the Supreme Personality 
of Godhead becomes wise. Desiring to travel to His 
transcendental world, the brahmanas become wandering 
sannyasis.” 


In this way it is seen that the scriptures teach that the 
wandering sannyd@sis, the naisthika-brahmacdris, and the 
followers of the other G§ramas, all can attain liberation. 
This is described in this sutra by the words, itaresam 
apy upadesat. The word itaresdm is in the plural because 
the duties of the different @framas are very many. The 
four GSramas are described in the following words of the 


Jabala Upanisad: 


brahmacaryam samapya grhi bhavet. grhi bhitva 
vani bhavet. vani bhutva pravrajet. yadi vetaratha 
brahmacarydad eva pravrajed grhdd va vandd va. atha 
punar avrati va vrati snatako vasnatako votsannagnir 
anagniko va yad ahar eva virajyet tad ahar eva pravrajet. 


“When one completes his studies as a brahmacari, 
a man should become a grhastha. After he has been a 
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grhastha he may become a vanaprastha. After he has been 
a vanaprastha he may become a wandering sannyasi. Or, 
leaving brahmacari life he may at once become a wandering 
sannyasi. Or, leaving grhastha life he may directly become 
a sannyasi. Or, leaving vanaprastha life he may become a 
sannyasi. Those who have followed vows or not followed 
vows, become a snataka or not become a snataka, carefully 
kept the sacred fire, or not kept the sacred fire...” 


In the Jabala Upanisad passage beginning with the 
words paramahamsdnadm, the nirapeksa devotees are 
specifically described. When the grhasthas are singled 
out, it is because the duties of the other dsramas are all 
contained in the grhastha-dsrama. Still, the Upanisad 
clearly says, “On the day one turns with distaste from 
the world, on that day one should become a wandering 
sannydasi.” This means that when one sincerely renounces 
the world, one should at once accept sannydsa. In this 
way the idea that the grhastha-aSrama is the only proper 
dsrama is refuted. Whether one still has material desires 
or one has lost all taste for material things determines 
whether one should accept the grhastha-dsrama or the 
sannydsa-dsrama. Still, when a person has peacefulness, 
self-control, tolerance, and other virtues, he may be 
within the varndsrama-dharma, or he may be above 
varndsrama-dharma, but in any case he will certainly 


attain transcendental knowledge. This has been clearly 
explained. 


— ES 
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OL wivarans 14 


The Secret of Transcendental Knowledge 


Introduction by Srila Baladeva Vidyabhiisana 


Now it will be said that transcendental knowledge is a 
great secret. In Svetasvatara Upanisad (6.22) it is said: 


vedante paramam guhyam 
purd-kalpe pracoditam 
nadprasantaya datavyam 
ndadputrayasisyaya va 


“This, the supreme secret of Vedic literature, should 
not be spoken to one who is not peaceful or in control 
of his senses, nor to one who is not a dutiful son or an 
obedient disciple.” 


Samsgaya (doubt): Should transcendental knowledge 
be taught to everyone or should it not? 


Purvapaksa (the opponent speaks): Out of compassion, 
the teacher does not distinguish between who is fit and 
who is not fit to receive transcendental knowledge. He 
reveals the truth to all. 


Siddhanta (conclusion): In the following words the 
author of the sitras gives His conclusion. 
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Sutra 50 
anaviskurvann anvayat 


anaviskurvan—not manifesting; anvayadt—because 
of tradition. 


He does not reveal, because of the disciplic 
succession. 


Purport by Srila Baladeva Vidyabhisana 


Here the word andaviskurvan means “he does not 
teach transcendental knowledge.” Why is that? The 
sitra explains: anvayat (because of the _ disciplic 
succession). This is declared in the previous quote from 
the Svetasvatara Upanisad. The lotus-eyed Supreme 
Personality of Godhead Himself declares it in these 
words (Bhagavad-gitd 18.67): 


idam te ndtapaskaya 
nabhaktadya kaddcana 
na casusrusave vacyam 
naca mdm yo ‘bhyasiyati 


“This confidential knowledge may never be explained 
to those who are not austere, or devoted, or engaged in 
devotional service, nor to one who is envious of Me.”* 


When it is given to those who are fit to receive it, 
transcendental knowledge bears fruit, but when it is 
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given to those who are not fit to receive it, it does not 
bear fruit. This is explained in Svetasvatara Upanisad 


(6.23): 
yasya deve para bhaktih ... 


“Only unto those great souls who have implicit faith in 
both the Lord and the spiritual master are all the imports 
of Vedic knowledge automatically revealed.”* 


In the Chadndogya Upanisad (8.7.1-8.15.1) is the story of 
how Indra and Virocana were both taught transcendental 
knowledge. However, because Virocana was not a 
fit student, he could not understand it. Therefore 
transcendental knowledge should be taught to those who 
are able to understand it. It should not be taught to those 
who are not able. Those who are faithful and accept the 
scriptures are able to understand. 
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Attaining Transcendental Knowledge in this Lifetime 


Introduction by Srila Baladeva Vidyabhisana 


Now will be considered the time when transcendental 
knowledge is manifested. 


Visaya (the subject to be discussed): The stories of 
Naciketa, Jabala, and Vamadeva will be discussed here. 
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Samsaya (doubt): Is transcendental knowledge 
manifested in this life or the next? 


Puirvapaksa (the opponent speaks): It is manifested 
in the very lifetime that one strives to attain it. This is 


because a person striving for knowledge, thinks, “Let me 
p oD o 
attain it in this lifetime.” 


Siddhanta (conclusion): In the following words the 
author of the sutras gives His conclusion. 


Sutra 51 
aihikam aprastuta-pratibandhe tad darganéat 
aihikam—in the present life; aprastuta—not 


manifested; pratibandhe—impediment; —tat—that; 
darsanat—from seeing. 


In the absence of obstacles it is in this life. That is so 
because of scriptural revelation. 


Purport by Srila Baladeva Vidyabhisana 


When there is no obstacle, transcendental knowledge 
is manifested in this lifetime. When there is an obstacle it 
is manifested in another lifetime. Why is that? The sitra 
explains, tad darsanat (That is so because of scriptural 


revelation). In Katha Upanisad (2.3.18) it is said: 


mrtyu-proktadm naciketo’tha labdhva 
vidyam etam yoga-vidhim ca krtsnam 


8 —— $$ 


ie Zs Pda 4 449 


brahma-prapto virajo’bhid vimrtyur 
anyo’py evam yo vidadhyatmam eva 


“Learning from Yamaraja the truth of transcendental 
knowledge and yoga practice, Naciketa attained the 
Supreme Personality of Godhead. He became free of the 
contamination of material life. He became free from death. 
Anyone else who truly knows the Supreme Personality of 
Godhead also becomes like Naciketa.” 


This text shows that transcendental knowledge can be 
manifested in one lifetime. Sometimes, however, a person 
strives for transcendental knowledge but attains it only 
in another lifetime. An example of this is seen in Brhad- 
dranyaka Upanisad (1.4.10). When the obstacles are not 
great and the endeavor is very powerful, one can attain 
transcendental knowledge in one lifetime. Naciketa 
and the king of Sauvira are examples of this. But when 
the obstacles are very powerful, then transcendental 
knowledge may have to wait for another birth, even 
though one may have performed great yajfias and 
austerities, given charity, and developed peacefulness, 
self-control, and a host of other virtues. This is confirmed 
in the following words of Bhagavad-gita (6.37-45): 


“Arjuna said: O Krsna, what is the destination of the 
unsuccessful transcendentalist, who in the beginning 
takes to the process of self-realization with faith but who 
later desists due to worldly-mindedness and thus does 
not attain perfection in mysticism?* 

“© mighty-armed Krsna, does not such a man, who 
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is bewildered from the path of transcendence, fall away 
from both spiritual and material success and perish like a 
riven cloud, with no position in any sphere?* 

“This is my doubt, O Krsna, and I ask You to dispel it 
completely. But for You, no one is to be found who can 
destroy this doubt.* 

“The Supreme Personality of Godhead said: Son 
of Prtha, a transcendentalist engaged in auspicious 
activities does not meet with destruction either in this 
world or in the spiritual world. One who does good, My 
friend, is never overcome by evil.* 

“The unsuccessful yogi, after many, many years of 
enjoyment on the planets of the pious living entities, is 
born into a family of righteous people, or into a family of 
rich aristocracy.* 

“Or (if unsuccessful after long practice of yoga) he 
takes his birth in a family of transcendentalists who are 
surely great in wisdom. Certainly, such a birth is rare in 
this world.* 

“On taking such a birth, he revives the divine 
consciousness of his previous life, and he tries to make 
further progress in order to achieve complete success, O 
son of Kuru.* 

“By virtue of the divine consciousness of his previous 
life, he automatically becomes attracted to the yogic 
principles, even without seeing them. Such an inquisitive 
transcendentalist stands always above the ritualistic 
principles of the scriptures.* 

“And when the yogi engages himself with sincere 
endeavor in making further progress, being washed of all 
contaminations, then ultimately, achieving perfection 
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after many, many births of practice, he attains the 
supreme goal.”* 


Therefore it is not an unfailing rule that one always 
attains transcendental knowledge in one lifetime. A wise 
man agrees, “I may attain transcendental knowledge 
in this lifetime or in another lifetime.” That is the 
description in the scriptures. Therefore one may attain 
transcendental knowledge in this lifetime or in another 
lifetime. If there are obstacles, that knowledge may have 
to wait for another lifetime. 
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Transcendental Knowledge and Liberation 


Introduction by Srila Baladeva Vidyabhiisana 
Now will be shown the truth that liberation inevitably 
follows the attainment of transcendental knowledge. In 
the Brhad-dranyaka Upanisad (4.4.17) it is said: 


tam eva vidvadn amrta tha bhavati 


“He who understands the Supreme Personality of 
Godhead becomes immortal.” 


In the Svetasvatara Upanisad (3.8) it is said: 


tam eva viditvati mrtyum eti 
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“Only he who knows the Supreme Personality of 
Godhead can transcend the bonds of birth and death.”* 


Samsaya (doubt): Does a person situated in 
transcendental knowledge attain liberation when he 


leaves his material body, or must he take another birth 
and then become liberated? 


Pirvapaksa (the opponent speaks): Because the effect 
must follow the cause, such a person attains liberation 
the moment he leaves his material body. 


Siddhanta (conclusion): In the following words the 
author of the sutras gives His conclusion. 


Sutra 52 


evam mukti-phalaniyamas tad-avasthavadhrtes tad- 
avasthavadhrteh 


evam—thus; mukti—of liberation; phala—the result; 
a—not; niyamah—rule; tat—of that; avastha—state of 


being; avadhrteh—because of the determination. 


In the same way there is no specific rule about 
liberation, for it depends on the circumstances. 


Purport by Srila Baladeva Vidyabhiisana 


As there is no rule about transcendental knowledge, so 
there is no rule that a person situated in transcendental 
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knowledge and striving for liberation must attain 
liberation in the same lifetime. When there are no longer 
any obstacles, then a person situated in transcendental 
knowledge attains liberation when he dies. This means 
when there are no longer any past karmic reactions. 
When there are no karmic reactions remaining, then one 
attains liberation at the moment of death. When there 
are karmic reactions remaining, one does not attain 
liberation at the moment of death. Why is that? The 
sutra explains, tad-avasthadvadhrteh (for it depends on 
the circumstances). In the Chadndogya Upanisad (6.14.2) 
it is said: 


acaryavdn puruso veda tasya tavad eva ciram ydvan na 
vimoksye atha sampatsye 


“One who approaches a bona fide spiritual master 
can understand everything about spiritual realization.* 
When his past karmic reactions are exhausted, he at once 
attains liberation.” 


In this way the Chandogya Upanisad affirms that 
one attains liberation when his past karmic reactions are 
exhausted. In the Ndrdyandaddhydtma it is said: 


vidvan amrtam dpnoti 
ndatra karyda vicdrana 
avasannam yaddrabdham 
karma tatraiva gacchati 
na ced bahiini janmani 
prapyaivante na samsayah 
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“A person situated in transcendental knowledge 
attains liberation. Of this there is no doubt. But if his 
past karmic reactions are not destroyed, many births may 
pass before he finally attains liberation at the end. Of this 
there is no doubt.” 


Although transcendental knowledge certainly destroys 
all past karmic reactions, still, by the Supreme Lord’s will 
a certain portion of past karmic reactions may remain. 
This will be explained later in this book. The last word of 
the siitra is repeated to indicate the end of the chapter. 


ot 


Janayitva valragyam 
gunair nibadhnati modayan bhaktan 
yais tair baddho’pi gunair 
anurajyati so’stu me harih preyan 


May Lord Hari, who gives renunciation of the world 
to His devotees and delights them by binding them with 
the ropes of His glorious qualities, and who is Himself 
bound with the ropes of His devotees’ glorious qualities, 
be the object of my love and devotion. 


OF, cstion 


dattva vidyausadham bhaktadn 
niravadyan karoti yah 
drk-patham bhajatu srimadn 
prityadtma sa harih svayam 


May Lord Hari, who is glorious, handsome, blissful, 
and filled with love, and who cures His devotees by giving 
them the medicine of transcendental knowledge, enter 
the pathway of my eyes. 


Introduction by Srila Baladeva Vidyabhiisana 


This chapter will consider the topic of the results 
obtained by one who has transcendental knowledge. 
Although some of the sitras discuss the methods by 
which transcendental knowledge is obtained, because 
most discuss the results obtained by transcendental 
knowledge, this chapter bears the title, “The Results of 
Transcendental Knowledge.” 
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One Should Always 
Engage in Devotional Service 


Introduction by Srila Baladeva Vidyabhisana 
In the Brhad-dranyaka Upanisad (4.5.6) it is said: 
atmd vd are drastavyah 


“One should gaze on the Supreme Personality of 


Godhead.” 


SamSaya (doubt): Must spiritual practices, such as 
hearing about the Lord’s glories, be performed repeatedly, 
or is it acceptable they not be performed repeatedly (but 
only once)? 


Puirvapaksa (the opponent speaks): As an agnistoma- 
yajria and other yajfias need be performed only once in 
order to grant residence in Svargaloka, in the same way 
spiritual practices like hearing about the Lord’s glories 
need be performed only once for the worshiper to directly 
see the Supreme Personality of Godhead. 
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Siddhanta (conclusion): In the following words the 
author of the sutras gives His conclusion. 


Sutra | 
dvrttir asakrd upadesat 


dvrttih—repetition; asakrt—many times; upadesat— 
because of the teaching. 


It is repeated many times, for that is the teaching. 
Purport by Srila Baladeva Vidyabhiisana 


The various activities of devotional service, which 
begin with hearing the glories of the Lord, should be 
repeated many times. Why is that? The sitra explains, 
asakrt (many times, for that is the teaching). In the 


Chandogya Upanisad (6.8.7) it is said: 


sa ya eso nimd. etad adtmyam idam sarvam. tat satyam. sa 
atma. tat tvam asl. 


“He is the resting place. Everything comes from Him. 
He is the supreme reality. He is the supreme person. You 
are like unto Him.” 


In these words Svetaketu was instructed nine times. It 
is illogical to say that if the scripture mentions an activity 
once then there is no need to perform that activity many 
times. This may apply to an activity where the result is 
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not directly seen, but for an activity that has the direct 
perception of the Supreme Personality of Godhead as its 
result, a result that is clearly seen, the activity must be 
repeated until the result is obtained. This is like threshing 
rice, where the activity must be continued until the husk 
is removed. Therefore the devotional activities that begin 
with hearing the Lord’s glories should be performed again 
and again until the result is obtained. 


Sutra 2 
lingdac ca 
lirigat—because of a sign; ca—also. 
Also because of a sign. 
Purport by Srila Baladeva Vidyabhiisana 
In Taittiriya Upanisad (3.2), Bhrgu Muni repeated a 
spiritual activity many times. By this sign (lingat), the 
importance of repetition is proved. It is understood that 


repetition is necessary for the conditioned souls, who 
have committed offenses. 
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Meditation on the Supersoul 


Introduction by Srila Baladeva Vidyabhisana 
Now another topic will be considered. 


SamSaya (doubt): Should one meditate on the Lord 


as the supreme controller, or as the all-pervading 
Supersoul? 


Piirvapaksa (the opponent speaks): In the Svetasvatara 


Upanisad (4.7) it is said: 
justam yadda pasyaty anyam isam 
“He sees the Lord as the supreme controller.” 


Therefore one should meditate on the Lord as the 
supreme controller. 


Siddhanta (conclusion): In the following words the 
author of the sittras gives His conclusion. 


Sutra 3 
atmeti tupagacchanti gradhayanti ca 


adtma—the Supersoul; iti—thus; tu—indeed; 
upagacchanti—know; grdhayanti—teach; ca—also. 


oe 4 - DPraa ] 465 


Indeed, they know and teach that He is the 
Supersoul. 


Purport by Srila Baladeva Vidyabhiisana 


The word tu (indeed) is used here for emphasis. The 
Supreme Personality of Godhead, who is both the supreme 
controller and the all-pervading Supersoul, should be 
worshiped. Those who know the truth understand that 
the Supersoul is the first cause of all causes. In the $ruti- 
§Gstra it is said: 


yesam no’yam atmayam lokah 
“He is the S l i sh ‘ 
e is the Supersoul, present in everyone’s heart. 


They also teach this truth to their disciples. In the 
Brhad-dranyaka Upanisad (1.4.7) it is said: 


atmety evopasita 
“One should worship the Supersoul.” 


The word Gtmd here should be understood to mean 
“the all-powerful Supreme Personality of Godhead, 
whose humanlike form is full of knowledge and bliss.” 
Some claim that the word dtmd means, “He who gives 
Himself to create the living beings and who therefore is 
the person from whom the living beings are manifested.” 
The word Gtmda however does not mean that when he 
is freed from illusion the individual spirit soul becomes 
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the Supreme. That is a false idea, as we have already 
explained. 
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The Supreme Lord is not the Mind 


Introduction by Srila Baladeva Vidyabhiisana 


The worship of the Lord is described in the following 
words of Chandogya Upanisad (3.18.1): 


mano brahmety updsita 
“One should worship the Supreme as the mind.” 
Samsaya (doubt): Should one meditate on the mind 


as being identical with the Supreme Personality of 


Godhead? 


Pirvapaksa (the opponent speaks): Because the 
scriptures affirm that the mind and the Supreme 
Personality of Godhead are not different, therefore this 
kind of meditation should be done. 


Siddhanta (conclusion): In the following words the 
author of the sutras gives His conclusion. 


Sutra 4 


na pratike na hi sah 
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na—not; pratike—in the part; na—not; hi—indeed; 


sah—He. 
Not in the part. It is not He. 
Purport by Srila Baladeva Vidyabhiisana 


One should not think that the mind or other things 
that are only parts are identical with the Supreme Lord 
Himself. This is because the Supreme Lord is not identical 
with His parts. Rather, the Supreme Lord is the support 
and the resting place of the mind. In Srimad-Bhdgavatam 


(11.2.41) it is said: 


‘kham vadyum agnin salilam mahim ca 
jyotimsi sattvani digo drumddin 
sarit-samudrams ca hareh Sariram 
yat kim ca bhittam pranamed ananyah 


“A devotee should not see anything as being separate 
from the Supreme Personality of Godhead, Krsna. Ether, 
fire, air, water, earth, the sun, and other luminaries, all 
living beings, the directions, trees and other plants, the 
rivers and oceans, and whatever a devotee experiences, he 
should consider to be an expansion of Krsna. Thus seeing 
everything that exists within creation as the body of the 
Supreme Lord, Hari, the devotee should offer his sincere 
respects to the entire expansion of the Lord’s body.”*** 


In this situation the nominative case should be_ 
understood to have the force of the locative. That is the 
conclusion here. 
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The Impersonal Brahman 


Introduction by Srila Baladeva Vidyabhisana 


It has already been shown that one should think of the 


Supreme Personality of Godhead as the all-pervading 
Supersoul. 


SamSaya (doubt): Should one think of the Supreme 
Personality of Godhead as the impersonal Brahman, or 
should one not think of Him as the Brahman? 


Visaya (the subject to be discussed): The descriptions 
of the impersonal Brahman are not like the descriptions 
of the Supreme Personality of Godhead. 


Pirvapaksa (the opponent speaks): The Supreme 
Personality of Godhead should not be considered 
identical with the impersonal Brahman, for it has 
already been confirmed that He is identical with the all- 
pervading Supersoul. 


Siddhanta (conclusion): In the following words the 
author of the sitras gives His conclusion. 


Sutra 5 
brahma-drstir utkarsat 


brahma—of Brahman; drstih—sight; utkarsat— 
because of being exalted. 


het 
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He is seen as impersonal Brahman, for He is most 
exalted. 


Purport by Srila Baladeva Vidyabhisana 

As He is considered identical with the all-pervading 
Supersoul, so the Supreme Personality of Godhead 
should also be considered identical with the impersonal 
Brahman. Why is that? The sitra explains, utkarsdt (for 
He is most exalted). This means “for He is the abode 
of limitless transcendental qualities.” In the Brhad- 
aranyaka Upanisad (2.5.19) it is said: 


ayam atma brahma sarvanubhitih 


“He is the all-knowing Supersoul and He is also the 
impersonal Brahman.” 


This is also confirmed by the text that begins atha 
kasmad ucyate brahma. 
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The Creator of the Sun 
Introduction by Srila Baladeva Vidyabhiisana 
In the Purusa-sukta prayer (Rg Veda 10.90) it is said: 


candrama manaso jatas 
caksusah sitryo jayata 
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Srotrad vayus ca pradna§ ca 
mukhdd agnir ajdyata 


“From His mind the moon was born. From His eye the 
sun was born. From His ear the wind and the life breath 
were born. From His mouth fire was born.” 


Here the Supreme Lord’s eyes and the other parts of 
His body are described as the causes of the sun and other 
parts of the world. 


Samgaya (doubt): Should they be thought of as caused 
in this way or not? 


Pirvapaksa (the opponent speaks): The Lord’s eyes 
and the other parts of His body are said to be soft and 
delicate, like lotus flowers and other soft things. That is 
why they cannot be the cause of things that are harsh, 
rough, and very powerful (like the sun). 


Siddhanta (conclusion): In the following words the 
author of the siitras gives His conclusion. 


Sutra 6 
adityadi-matayas canga upapatteh 
dditya—the sun; adi—beginning with; matayah— 


conception; ca—and; ange—in the limb; upapatteh— 
because of being reasonable. 
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Also, the idea of the sun and other things is in the 
limb, for that is reasonable. 


Purport by Srila Baladeva Vidyabhisana 


The word ca (also) is used here to begin the refutation 
of the opponent’s argument. This kind of meditation on 
Lord Visnu’s eyes and the other parts of His body should 
be performed. Why is that? The sitra explains, upapatteh 
(for that is reasonable). This meditation is proper for it 
shows the Lord’s greatness. It is by the Lord’s greatness 
that His eyes are the creator of the sun and the other 
parts of His body are the creators of other great things. In 
this way the scriptures prove that the parts of the Lord’s 
body are transcendental. They are not like anything in 
the material world. 
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Asanas and Meditation 
Introduction by Srila Baladeva Vidyabhisana 
In the Svetasvatara Upanisad (2.8) it is said: 
trir-unnatam sthapya samam Sariram 
hrdindriyani manasa sannivesya 


brahmodupena pratareta vidvan 
srotamsi sarvani bhaydvahani 
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“With the neck, head, and back straight, and with 
all powers of concentration, one should meditate on the 
Supreme Personality of Godhead staying in the heart 
as the Supersoul. Traveling in the boat of the Supreme 
Lord’s mercy, the learned devotee crosses the raging 
fearful waters of the cycle of repeated birth and death.” 


Samégaya (doubt): When meditating on the Lord, is 


it compulsory that one adopt the dsana (yoga sitting 
posture) described here, or is it not compulsory? 


Piirvapaksa (the opponent speaks): Meditation is 
performed in the mind. Therefore the adoption of a 


particular posture of the body is not compulsory. 


Siddhanta (conclusion): In the following words the 
author of the sutras gives His conclusion. 


Sitra 7 
Asinah sambhavat 
dsinah—sitting; sambhavat—because of possibility. 
Sitting, for then it is possible. 
Purport by Srila Baladeva Vidyabhisana 
One should adopt an dsana (yoga sitting posture), 


and then meditate on the Lord. Why is that? The sitra 
explains, sambhavat (for then it is possible). When one 
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is reclining, standing up, or walking, the mind is liable 
to be distracted and then meditation is not possible. In 
Svetasvatara Upanisad (1.3) it is said: 


te dhydna-yoganugatd apasyan 


“Sitting in a yoga posture and rapt in meditation, the 
sages gazed at the Supreme Personality of Godhead.” 


In this way those who desire to meditate on the Lord 
are described. Therefore one should adopt the dsana 
posture. Otherwise meditation is not possible. 

Siitra 8 
dhyadndc ca 

dhyanat—because of meditation; ca—also. 

Also because of meditation. 

Purport by Srila Baladeva Vidyabhiisana 
Meditation is defined as thinking of one thing only 
and not thinking of anything else. This kind of thinking 
is not possible when one is reclining or in any posture 
but the yoga dsana. Therefore one should sit in the yoga 
asana. 


Sitra 9 


acalatvam capeksya 
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acalatvam—stillness; ca—and; apeksya—in relation 
to. 


Also because it is related to stillness. 
Purport by Srila Baladeva Vidyabhisana 

The word ca (also) is used here for emphasis. In the 
Chandogya Upanisad the word dhyana (meditation) 
is used as a synonym of “stillness.” There it is said 
(Chandogya Upanisad 7.6.1): 

dhydayativa prthivi 

“The earth is still, as if it were rapt in meditation.” 

This also hints that meditation should be performed 
when one is sitting in a yoga dsana. Even in the mundane 
affairs of the world, the word dhydna is used in this way, 
as in the sentence, dhydyati kdntam prosita-ramani (the 
girl is still, rapt in meditation on her absent beloved). 

Sutra 10 
smarantl ca 


smaranti—the smrti-sdstra; ca—also. 


The smrti-sastra also. 
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Purport by Srila Baladeva Vidyabhiisana 


In Bhagavad-gita (7.11-13), the Supreme Personality of 
Godhead explains: 


Sucau dese pratisthapya 
sthiram dGsanam atmanah 
naty-ucchritam nati-nicam 
cailajina-kusottaram 


tatraikdgram manah krtva 
yata-cittendriya-kriyah 
upavisyadsane yunjyat 
yogam atma-visuddhaye 


samam kdya-Siro-grivam 
dharayann acalam sthirah 
sampreksya nasikagram svam 
digag canavalokayan 


“To practice yoga, one should go to a secluded place 
and should lay kusa grass on the ground and then cover 
it with a deerskin and a soft cloth. The seat should be 
neither too high nor too low and should be situated in a 
sacred place. The yogi should then sit on it very firmly and 
practice yoga to purify the heart by controlling his mind, 
senses, and activities and fixing the mind on one point. 
One should hold one’s body, head, and neck erect in a 
straight line and stare steadily at the tip of the nose.”’* 


In this way the smrti-sdstra explains that those who 
meditate should keep their bodies, senses, and minds 
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still. Without adopting the yoga asana, such stillness is 
not possible. Therefore a person engaged in meditation 
should adopt the yoga dsana. 
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The True Nature of Meditation 
Introduction by Srila Baladeva Vidyabhisana 


Now another point will be considered in relation to 


Brhad-dranyaka Upanisad 4.5.6. 


Samsaya (doubt): In worshiping the Lord are there 


restrictions of direction, place, and time to be observed, 
or are there no such restrictions? 


Parvapaksa (the opponent speaks): In Vedic rituals 
there are such restrictions. Because worship of the Lord 
is also described in the Vedas, these restrictions must also 
apply to worship of the Lord. 


Siddhanta (conclusion): In the following words the 
author of the sitras gives His conclusion. 


Sutra 11 
yatraikdgrata tatravisesat 


yatra—where; ekdgrata—single-pointed concentration; 
tatra—there; avisesat—because of not being specific. 
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Where is single-pointed concentration, there because 
nothing is specific. 


Purport by Srila Baladeva Vidyabhiisana 


This stra means, “In whatever direction, place, or time 
(yatra) there is single-pointed concentration (ekdgrata) 
of the mind, in that (tatra) direction, place, or time one 
should worship Lord Hari.” The meaning here is that in 
the worship of the Lord there is no restriction of direction, 
place, or time. Why is that? The sutra explains, avisesdat 
(because there is nothing specific). This means “because 
the scriptures give no specific instruction in this matter.” 
In the Vardha Purdna it is said: 


tam eva desam seveta 
tarn kalarn tam avasthitim 

tan eva bhogan seveta 

mano yatra prasidati 


na hi desadibhih kaégcid 
visesah samudiritah 
manah-prasadanartham hi 
de§a-kaladi-cintanam 


“One should seek a place, time, situation, and sensory 
environment where the mind becomes peaceful and 
cheerful. Other than that there is no specific instruction 
about place or environment. Place, time, situation, and 
sensory environment should be chosen to facilitate a 
peaceful and cheerful mind.” 
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Here someone may object: Is it not so that there 
are actually rules regarding the place of worship? For 
example, in the Svetasvatara Upanisad (2.10) it is said: 


same Sucau Sarkara-vahni-valuka- 
vivarjite Sabda-jalasrayddibhih 

mano-'nukile na tu caksu-pidane 
guha-nivatasrayane niyojayet 


“One should practice yoga is a solitary place with level 
ground free from pebbles and stones, free from winds, 
clean and pure, pleasing to the mind, not unpleasing to 
the eyes, secluded, and far from noisy bathing places.” 


Also, one should meditate in a holy place, for holy 
places bring liberation. 


If this is said, then I reply: Yes. It is true. Still, there 
may be an unfortunate situation where one is not able to 
take shelter of a holy place, although of course, if there 
is no such misfortune, one should stay in a holy place 
and worship the Lord there. Still, the final conclusion is 
given here in the words mano’nukile (one should find a 
place that is pleasing to the mind). 


DD rikarare 8 


Devotional Service Continues after Liberation 


Introduction by Srila Baladeva Vidyabhiisana 
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In the Prasna Upanisad (5.1) it is said: 


sa yo haitad bhagavan manusyesu prayandntam omkdram 
abhidhydyita 


“O master, what world is attained by a person who up 
to the end of his life continues to meditate on om?” 


In the Nrsimha-tdpani Upanisad (2.4) it is said: 
yam sarve deva namanti mumuksavo brahma-vddinas ca 

“All who are demigods, all who are philosophers, and 
all who yearn to attain liberation worship the Supreme 
Personality of Godhead.” 

In the Taittirtya Upanisad (3.10.5) it is said: 


etat sama-gayann aste 


“They sit down and chant the Sama Veda to glorify 
Him.” 


In the Rg Veda (1.22.20) it is said: 


tad visnoh paramam padam 
sada paSsyanti siirayah 


“The wise and learned devotees always see the supreme 


abode of Lord Visnu.”* 
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In these verses it is said that devotional service both 
leads to liberation and also continues after liberation. 


SamSaya (doubt): Is devotional service performed only 
before liberation, or is it not? 


Pairvapaksa (the opponent speaks): Because liberation 
is the goal to be attained by performing devotional 
service, therefore devotional service is performed only as 
long as one is not liberated. 


Siddhanta (conclusion): In the following words the 
author of the sitras gives His conclusion. 


Sutra 12 
aprdyanat tatrapi hi drstam 


a—until; prdyanadt—liberation; tatra—there; api— 
even; hi—indeed; drstam—seen. 


Until liberation. Even there it is seen. 
Purport by Srila Baladeva Vidyabhisana 
Devotional service should be performed both before 
and after liberation. Why is that? The sutra explains, hi 


drstam. That means “because it is seen in the §ruti-Sastra. 
In the Sauparna-Sruti it is said: 


sarvadainam upasita yavad vimuktih. 
muktd api hy enam upasate 
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“Before attaining liberation the great souls always 
worship the Lord. After attaining liberation they continue 
to worship Him.” 


In this way it is said that the Lord is worshiped in both 
circumstances. 


Here someone may object: The liberated souls do not 
worship the Lord. This is so because they have no goal to 
attain by such worship, and because the scriptures do not 
order such worship. 


To this I reply: That is true. Still, even though there 
is no scriptural order to compel them, the liberated souls 
nevertheless worship the Lord because they are attracted 
by His transcendental handsomeness. Also, a person who 
has jaundice eats sugar candy as medicine, but when he 
is cured he also continues to eat sugar. In the same way 
the liberated souls continue to worship the Lord. In this 
way it is proved that the great souls worship the Lord 
both before and after they attain liberation. 


XD vitarans 9 


Transcendental Knowledge Destroys Past Sins 


Introduction by Srila Baladeva Vidyabhiisana 


The way to attain transcendental knowledge having 
already been considered, now will be considered the 
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results of that knowledge. In the Chdndogya Upanisad 
(4.14.3) it is said: 


yatha puskara-palasa apo na Slisyante evam eva vidi 
papam karma na Slisyate 


““As water does not touch a lotus leaf, so sin does not 
touch a person situated in transcendental knowledge.” 


In the Chadndogya Upanisad (5.24.3) it is said: 


tad yathaisika-tulam agnau protam pradiyetaivam hasya 
sarve papmadnah pradiyante 


“As a blade if istka grass is at once consumed by 
a fire, so are consumed the sins of a person situated in 
transcendental knowledge.” 


Samsaya (doubt): Must one experience the results 
of past and present sinful deeds to become free from 
the karmic results, or are such results destroyed and 
non-existent for a person situated in transcendental 
knowledge? 


Pirvapaksa (the opponent speaks): One cannot 
become free from karmic reactions in any way other 
than experiencing their results. This is described in the 
following words of the smrti-Sdastra: 


nabhuktam ksiyate karma 
kalpa-koti-Satair api 
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avasyam eva bhoktavyam 
krtam karma Subhasubham 


“Even after millions of kalpas, one cannot become free 
from karmic reactions in any way other than experiencing 
their results. Therefore one must experience the results 
of good and evil deeds.” 


This being so, all scriptural passages declaring otherwise 
should be understood to be merely empty flattery offered 
to those who are situated in transcendental knowledge. 


Siddhanta (conclusion): In the following words the 
author of the siittras gives His conclusion. 


Sutra 13 


tad-adhigama uttara-pirvaghayor aslesa-vinsasau tad- 
vyapadesat 


tad-adhigame—in the knowledge of Him; uttara— 
after; piirva—and before; aghayoh—of sins; aslesa— 
not touching; vinsafau—destruction; tat—of that; 
vyapadesat—because of the teaching. 


When knowledge of Him is attained, then there is 
destruction and not touching of past and present sins, for 
that is the teaching. 
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Purport by Srila Baladeva Vidyabhiisana 


The word tad-adhigamah here means “knowledge 
of the Supreme Personality of Godhead.” When such 
knowledge is present, then a person is no longer touched 
by sinful reactions to present deeds, and all accumulated 
past karma is destroyed. Why is that? The sitra explains, 
tad-vyapadesat (for that is the teaching). This teaching 
has already been shown in the two passages of Chandogya 
Upanisad quoted in the introduction to this adhikarana. 
No one has the power to refute the clear meaning of 
these two passages of Sruti-Sdstra. The passage declaring 
that one does not become free from karmic reactions in 
any way other than experiencing their results is meant 


to refer only to persons not situated in transcendental 
knowledge. 


RD vitarane 10 


Transcendental Knowledge 
Destroys Past Pious Karmic Reactions 


Introduction by Srila Baladeva Vidyabhiisana 
In Brhad-adranyaka Upanisad (4.4.22) it is said: 
ubhe u haivaisa ete taraty amrtah sddhv-asddhuni 


“He crosses beyond all karmic reactions, both good 
and evil, and he becomes immortal.” 
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In this way it is said that he crosses beyond the karmic 
reactions to both sins and pious deeds. 


SarmSaya (doubt): Do the reactions of past pious deeds 
meet the same fate as the reactions of past sins, that is, 
are the past pious deeds destroyed and the present pious 
deeds unable to touch the person performing them, or is 
this not so? 


Pirvapaksa (the opponent speaks): This is not the 
fate of past and present pious deeds, for such deeds 
are not performed in disobedience to the teachings of 
the Vedas. Therefore one does not become free from 
karmic reactions to such deeds in any way other than 
by experiencing their results. Therefore it is not right to 
say that a person situated in transcendental knowledge 
can attain liberation as long as the obstacle of past good 
karma is still present. 


Siddhanta (conclusion): In the following words the 
author of the sitras gives His conclusion. 


Sitra 14 
itarasyapy evam aslesah pate tu 


itarasya—of another; api—also; evam—thus; aslesah— 
not touching; pdte—in destruction; tu—indeed. 


Indeed, when it is destroyed the other ceases to 
touch. 
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Purport by Srila Baladeva Vidyabhisana 


This sitra means that when transcendental knowledge 
is present, then the other itarasya, which here means 
the past and present karmic reactions of pious deeds, is 
destroyed and ceases to touch one. This happens in the 
same way it happens to past and present sinful reactions. 
It is not that because they are prescribed by the Vedas 
material pious deeds do not obstruct transcendental 
knowledge. The result brought by material pious deeds is 
an obstacle impeding the result brought by transcendental 
knowledge. In truth, material pious deeds are not pure 
and spiritual. In the Chandogya Upanisad (8.4.1) it is 
said: 


sarve papmdno'to nivartante 
“All sins are then destroyed.” 

In this context the word “sins” is used to include 
material pious deeds also. In Bhagavad-gta (4.37) the 
Supreme Personality of Godhead affirms: 

yathaidhamsi samiddho’gnih ... 
“As a blazing fire turns firewood to ashes, O Arjuna, 
so does the fire of knowledge burn to ashes all reactions 


to material activities.” * 


In this verse the destruction of karmic reactions is 
described. In these general worlds all karmic reactions, 
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past and present, sinful and pious, are included. The 
author of the siitras describes this here in the words pate 
tu (indeed, when it is destroyed). The word tu (indeed) 
is used for emphasis. In this way there is nothing wrong 
with the statement that liberation is attained when one’s 
karmic reactions are destroyed. 


OD wiharans 11 


Arabdha-phala and 
Anarabdha-phala Karmic Reactions 


Introduction by Srila Baladeva Vidyabhiisana 


Here someone may object: If transcendental knowledge 
causes the destruction of all past pious and sinful karmic 
reactions, then it would automatically bring with it (the 
liberation of the soul, and with that) the sudden death 
of the material body. This clearly does not happen, 
and therefore what has been said about transcendental 
knowledge cannot be true. 


The author of the sitras now begins this adhikarana 
to refute this objection. Past pious and sinful karmic 
reactions are of two kinds: 1. andrabdha-phala (where the 
reactions have not yet begun to manifest), and 2. drabdha- 
phala (where the reactions have begun to manifest). 


SarnSaya (doubt): Does transcendental knowledge 


destroy both kinds of past karmic reactions, or does it 
destroy only the andrabdha-phala karmic reactions? 
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Pirvapaksa (the opponent speaks): In the passage 
from Brhad-aranyaka Upanisad (4.4.22) quoted in the 
beginning of adhikarana 10, it is clearly said that both 
kinds of karmic reactions are destroyed. In this way it is 


clear that transcendental knowledge completely destroys 
both kinds of karmic reactions. 


Siddhanta (conclusion): In the following words the 
author of the sutras gives His conclusion. 


Sutra 15 
andrabdha-karye eva tu purve tad avadheh 


andrabdha—not begun; karye—effect; eva—indeed; 


tu—but; pirve—previous; tat—that; avadheh—of the 
duration of time. 


But only anarabdha-phala karmic reactions, for that 
is the time limit. 


Purport by Srila Baladeva Vidyabhiisana 


The word tu (but) is used here to dispel doubt. Only the 
andrabdha-phala past pious and sinful karmic reactions, 
reactions that have not yet begun to bear fruit, are 
destroyed by transcendental knowledge. The drabdha- 
phala karmic reactions, which have already begun to bear 
fruit, are not destroyed in that way. Why is that? The 
siitra explains, tad-avadheh (for that is the time limit). In 


Chandogya Upanisad (6.14.2) it is said: 


OR $$ 
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tasya tavad eva ciram ydvan na vimoksye 


“One cannot attain liberation as long as his past karmic 
reactions persist.” 


In Srimad-Bhagavatam (10.87.40) the personified Vedas 
pray to the Supreme Personality of Godhead: 


tvad-avagami na vetti bhavad-uttha-subhasubhayoh 
guna-vigunanvayams tarhi deha-bhrtam ca girah 


“When a person realizes You, he no longer cares about 
His good and bad fortune arising from past pious and 
sinful acts, since it is You alone who control this good 
and bad fortune. Such a realized devotee also disregards 
what ordinary living beings say about him.”*** 


In this way the scriptures explain that, by the Supreme 
Lord’s will, the living entity remains in his material body 
until his Grabdha-phala karmic reactions are destroyed. 
Transcendental knowledge is very powerful. It can at 
once burn away all past karmic reactions, leaving behind 
no remainder. In this way it is like a blazing fire that at 
once burns up any kind of fuel that may be supplied. 

Although these statements of scripture should be 
accepted, still it is seen that many great sages, wise with 
transcendental knowledge, still remain living within 
material bodies. In that situation it should be accepted 
that, by the will of the Lord, these sages stay in this world, 
their Grabdha-phala karmic reactions not yet exhausted, 
for the purpose of teaching the truth of spiritual life to 
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others. As a jewel or other impediment may stop the 
burning of a fire, so transcendental knowledge’s power to 
burn away all karmic reactions may be stopped in certain 
circumstances like this. 


Here someone may object: Without taking shelter 
of a series of past karmic reactions, transcendental 
knowledge does not become manifested. Those karmic 
reactions may be compared to a potter’s wheel. As, once 
begun to spin, the potter’s wheel gradually stops of its 


own accord, so past karmic reactions gradually come to 
a stop. 


To this objection I reply: No. It is not so. Transcendental 
knowledge is very powerful. It can at once uproot all 
karmic reactions. It is only the will of the Supreme Lord 
that stops transcendental knowledge. When a heavier 
stone is placed on a spinning potter’s wheel, the wheel 
comes to an abrupt halt. (Transcendental knowledge 
stops all karmic reactions in a way like that.) Therefore 
what was said in the beginning about transcendental 
knowledge is right and true. 
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Regular Duties and Karmic Reactions 


Introduction by Srila Baladeva Vidyabhisana 


Here someone may say: It has been said that 
transcendental knowledge destroys all past pious karmic 
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reactions. Therefore transcendental knowledge destroys 
all kamya-karma (reactions to pious deeds performed to 
attain specific desires), as well as all nitya-karmas (karmic 
reactions to regular pious duties). 


To refute this idea, the present adhikarana is begun. 


Sarmsaya (doubt): Brhad-dranyaka Upanisad (4.4.22) 
explains that transcendental knowledge destroys all past 
pious and sinful karmic reactions. Does this mean that, as 
kamya-karma reactions are destroyed by transcendental 
knowledge, the reactions to nitya-karma activities, such as 
the performances of agnihotra-yajrias, are also destroyed 
in the same way, or are they not also destroyed? 


Purvapaksa (the opponent speaks): It is the nature 
of transcendental knowledge to destroy all karmic 
reactions. Because it cannot abandon its own nature, 
transcendental knowledge must destroy the reactions of 
nitya-karmas also. 


Siddhanta (conclusion): In the following words the 
author of the sitras gives His conclusion. 


Sutra 16 
agnihotradi tu tat kadryadyaiva tad-darsanat 
agnihotra—agnihotra-yajnas; ddi—beginning with; 


tu—but; tat—that; kdaryaya—for an effect; eva— 
indeed; tat—that; darfandt—because of revelation. 
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But agnihotra-yajiias and other rituals have that as 
their effect, for that is the revelation. 


Purport by Srila Baladeva Vidyabhisana 


The word tu (but) is used here to dispel doubt. Performed 
before transcendental knowledge is manifested, the 
daily agnihotra-yajfia and other nitya-karmas have the 
manifestation of transcendental knowledge as their 
karmic reaction. Why is that? The sutra explains, tad- 
darsanat (for that is the revelation). In the Brhad- 
aranyaka Upanisad (4.4.22) it is said: 


tam etam veddnuvacanena 


“By studying the Vedas they come to understand the 
Supreme Personality of Godhead.” 


This means that transcendental knowledge (is the 
karmic result of nitya-karmas, such as study of the Vedas). 
Transcendental knowledge, then, destroys all past pious 
karmic reactions, except for those of nitya-karma duties, 
such as the performance of daily agnihotra-yajfias. That 
is the meaning of the sitra. 

Transcendental knowledge does not destroy the karmic 
reactions of nitya-karma duties, for the attainment of 
transcendental knowledge is itself the karmic reaction 
these duties produce. When a house is set afire some 
seeds within it may become heated but not destroyed. 
Such grains can never be sown, for they will never sprout 
into plants. In the same way the reactions to nitya-karma 
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activities are not destroyed (although they will not sprout 
into future material bondage). In the Brhad-dranyaka 
Upanisad it is said: 


karmand pitrlokah 


“By performing nitya-karma duties one goes to 
Pitrloka.” 


This shows that sometimes nitya-karma duties bring 
the attainment of Svargaloka as their karmic reaction. 
These reactions all become destroyed. 


OL niarans 13 


Some Fine Points of. Karmic Reactions 
Introduction by Srila Baladeva Vidyabhiisana 


It has been shown that by the Lord’s will the drabdha- 
phala pious and sinful karmic reactions of those who are 
enlightened with transcendental knowledge remain and 
are not destroyed. The Lord does this so the enlightened 
souls may stay in the material world for some time and 
teach the spiritual truth to the people in general. Now it 
will be shown that for some nirapeksa devotees the Lord 
at once destroys their Grabhda-phala karmic reactions. 
Thus these devotees do not have to experience these 
karmic reactions. In the Kasitaki Upanisad (1.4) it is 
said: 
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tat-sukrta-duskrte vidhunute tasya priya jndatayah 
sukrtam upaydnty apriyad duskrtam 


“His pious and sinful karmic reactions are removed. 
His pious reactions are given to his friends and kinsmen. 
His sinful reactions are given to his enemies.” 


In the Satydyani-sdstra it is said: 


tasya putrad dayam upayanti suhrdah sddhu-krryam 
dvisantah pdpa-krtyam. 


“His children claim their inheritance, and his friends 
claim the reactions of his pious deeds. His enemies must 
take the reactions of his sins.” 


Samsaya (doubt): Are the drabdha-phala karmic 
reactions sometimes destroyed without the person having 
to experience their results, or is this never so? 


Pirvapaksa (the opponent speaks): Without 


experiencing them, drabdha-phala karmic reactions are 
never destroyed. 


Siddhanta (conclusion): In the following words the 
author of the siitras gives His conclusion. 


Sutra 17 
ato’nyapi hy ekesam ubhayoh 


atah—then; anya—another; api—also; hi—indeed; 
ekesam—of some; ubhayoh—of both. 
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Therefore there is another also. Of some there are 
both. 


Purport by Srila Baladeva Vidyabhiisana 


For some nirapeksa devotees who are very ardently 
devoted to the Lord, their pious and sinful drabdha-phala 
karmic reactions are removed without their having. to 
experience the results. The reason for this is given in the 
word anya (there is another also). This means, “There is 
another scriptural quote, a quote revealing that by the 
Supreme Lord’s will, drabdha-phala karmic reactions are 
sometimes also destroyed.” The other scriptural quote is 
the passage from Kausitiki Upanisad previously quoted, 
and the passage from the Satyayana-sastra also. 

This is the meaning: In one place the scriptures say that 
arabdha-phala karmic reactions are destroyed only when 
the person experiences them, and in another place the 
scriptures say that transcendental knowledge can destroy 
arabdha-phala karmic reactions. If these two statements 
are not to be thought of as contradicting each other, they 
must be considered to apply to different circumstances. 
These scriptural statements do not apply to kamya-karma 
activities, for sutras 13 and 14 stated that all pious and 
sinful karmic reactions are destroyed, and because sins 
are by definition not kamya-karma activities. 

Therefore, for some very dear devotees, who ardently 
yearn to see the Lord and who are no longer able to bear 
separation from Him, the Supreme Lord takes away their 
adrabdha-phala karmic reactions and distributes them to 
those persons who are close to those devotees. This will 
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be further described in another adhikarana. Thus the 
devotee’s Grabdha-phala karmic reactions are experience 
by these people. In this way the rule the Lord has decreed 
for Grabdha-phala karmic reactions is maintained. 


Here someone may object: Karmic reactions are 
formless, and therefore it is not logical to say that they 
can be given to others as if they were tangible objects. 


If this is said, then | reply: That is not true. Because He 
is all-powerful, the Supreme Lord can do anything He 
wishes, even if what He does is different from what you 
think is logical. Therefore the Supreme Personality of 
Godhead can remove the drabdha-phala karmic reactions 
of some great devotees who ardently yearn to see Him. 

In the next sutra the author refutes the claim that 


the karmic reactions of one person cannot be given to 
another. 


Sutra 18 
yad eva vidyayeti hi 


yad eva vidyaya iti—Chdndogya Upanisad 1.1.10; hi— 
because. 


Because of Chandogya Upanisad 1.1.10. 
Purport by Srila Baladeva Vidyabhiisana 


Chandogya Upanisad 1.1.10 shows the power of 
transcendental knowledge, even when it is only 
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knowledge of the individual spirit soul. The word hi in 
this stra means “because.” This means that because 
transcendental knowledge cannot be stopped by any 
obstacle, and because the Supreme Personality of 
Godhead in these circumstances gives His own mercy, 
sometimes the living entity does not have to experience 
his Grabdha-phala karmic reactions. No one should be 
surprised at this. 


What happens then? The author of the sitras gives 
the following explanation. 


Sutra 19 
bhogena tv itare ksapayitvatha sampadyate 
bhogena—by enjoyment; tu—indeed; itare—the 
other; ksapayitva—leaving; atha—then; sampadyate— 
obtains. 
Renouncing the two others, he enjoys. 
Purport by Srila Baladeva Vidyabhiisana 
This sutra means “leaving behind the gross and subtle 
material bodies (the two others), and attaining the body 
of a personal associate of the Lord, the liberated devotee 
enjoys transcendental bliss.” This is described in the 


following words of Taittiriya Upanisad (2.1.1): 


so nute sarvan kamdan 
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“Then he enjoys the fulfillment of all his desires.” 


That is the meaning of the sitra’s word sampadyate 
(he enjoys transcendental bliss). 


OF cation 


mantrdd yasya para bhitah 
para bhutddayo grahah 
nasyanti sva-lasat-trsnah 
sa krsnah faranam mama 


May Lord Krsna, who is radiant with the thirst to be 
re-united with His devotees, and whose mantras exorcise 
the ghosts and demons of repeated birth in the material 
world of five elements, be my shelter. 
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The Time of Death 
Introduction by Srila Baladeva Vidyabhisana 


In the next pada will be described the way the 
soul travels to the world of the demigods. In this pada 
will be described the way a person enlightened with 
transcendental knowledge leaves his material body. In 


the Chandogya Upanisad (6.8.6) it is said: 


asya saumya-purusasya prayato van-manasi 
sampadyate manah prdne pranas tejasi tejah parasyam 
devatayadm 


“When a good person leaves his material body, the 
voice enters the mind, the mind enters the life-air, the 
life-air enters the element fire, and the element fire enters 
the Supreme Personality of Godhead.” 


SamSaya (doubt): Does the voice itself enter, or do 
only the activities of the voice enter? 
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Pirvapaksa (the opponent speaks): Because the 
nature of the mind is not like the nature of the voice, 
and because the voice and other parts of the body are 
subordinate to the mind, therefore it is only the activities 
of the voice that enter. 


Siddhanta (conclusion): In the following words the 
author of the sutras gives His conclusion. 


Sutra l 
van manasi darfandc chabddc ca 


vak—voice; manasi—in the mind; darfandt—because 
of sight; Sabdat—because of sound; ca—also. 


Because of what is seen and heard, voice enters 
mind. 


Purport by Srila Baladeva Vidyabhisana 


Voice itself enters the mind. Why is that? The sutra 
explains, darfanat (because of what is seen). This means 
that even when the external voice is silent, it is seen 
that the voice is still active in the mind. The sitra 
also explains, Sabdat (because of what is heard). In the 
scriptures (Chandogya Upanisad) it is heard: 


van manasi sampadyate 


“The voice enters the mind.” 
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Any other interpretation would do violence to the clear 
meaning of this quote. No evidence actually supports the 
idea that only the activity of the voice enters the mind. 


Here someone may object: Because mind does not 
possess the nature of the voice, voice itself cannot have 
entered the mind. It is only the activities of one thing 
that can enter another thing dissimilar in nature. An 
example of this is the activities of fire, which can thus 
enter water. This is so, for it is clearly seen. 

If this is said, then I reply: Voice and mind meet. They 
do not join together and become one. The meaning is 


that even though their natures are different, the two of 
them actually do meet. 


Sitra 2 
ata eva sarvany anu 
atah eva—therefore; sarvani—all; anu—following. 
Therefore they all follow. 
Purport by Srila Baladeva Vidyabhiisana 


Here someone may object: The voice may enter the 
mind, but the mind does not enter the element fire. 


If this objection is raised, the sitra gives the following 
reply, sarvdni (all). This means “the sense of hearing 
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and all the other senses also enter.” The word anu here 
means “they all enter, following behind the voice.” In the 


Prasna Upanisad (3.9) it is said: 


tasmad upasanta-tejah punar-bhavam indriyair 
manasi sampadyamd4nair yac cittas tenaisa pradna ayati 


“When the fire of life is extinguished, the senses enter 
the mind and the soul again takes birth. Accompanied by 
that mind, the soul is born again.” 


In the Pragna Upanisad (4.2) it is said: 


yatha gargya maricayo’stam gacchato’rkasya sarva 
etasmims tejo-mandale eki-bhavati tah punar udayatah 
pracaranty evar ha vai tat sarvam pare deve manasy eki- 
bhavati 


“O Gargya, as the rays of sunlight enter the setting 


sun only again to emerge from the rising sun, in the same 
way the senses enter their deity, the mind.” 
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The Mind Enters the Breath 
Introduction by Srila Baladeva Vidyabhiisana 


Now the passage of Chandogya Upanisad (6.8.6) 


quoted in the beginning of adhikarana 1 will be again 
considered. 
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Samégaya (doubt): Does this passage mean to say that 
the mind enters the life-breath, or that it enters the 
realm of the moon? 


Pirvapaksa (the opponent speaks): Brhad-dranyaka 
Upanisad (3.2.13) declares: 


mana§s candram 
“The mind enters the moon.” 
Therefore the mind enters the moon. 


Siddhanta (conclusion): In the following words the 
author of the sitras gives His conclusion. 


Sitra 3 
tan manah prana uttarat 


tat—that; manah—mind; prdne—in the life-breath; 
uttarat—then. 


Then the mind enters the life-breath, because of what 
follows. 


Purport by Srila Baladeva Vidyabhiisana 
The words tan manah prdne mean “accompanied by all 


the senses, the mind enters the life-breath.” Why is that? 
Because of the statement that follows (uttardat). 


— bie 
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Here someone may object: This cannot be, for Brhad- 
dranyaka Upanisad 3.2.13 affirms that the mind enters 
the moon. 


The author of the sitras replies to this objection in 


sutra 3.1.4. 


OLD iikarana 3 


The Life-Breath Enters the Individual Soul 
Introduction by Srila Baladeva Vidyabhiisana 


Now will be considered the following words of 


Chandogya Upanisad (6.6.1): 
pranas tejasi 
“The life-breath enters fire.” 


Samsaya (doubt): Does the life-breath, which is by 
then accompanied by the mind and the senses, enter the 
element fire, or does it enter the individual spirit soul 
(jiva)? 


Pirvapaksa (the opponent speaks): Chdndogya 
Upanisad (6.6.1) says that the life breath enters the 
element fire; therefore the life-breath enters the element 
fire. 
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Siddhanta (conclusion): In the following words the 
author of the sutras gives His conclusion. 


Sitra 4 
so’dhyakse tad-upagamddibhyah 


sah—it; adhyakse—to the master; tat—that; 
upagama—approaching; ddibhyah—beginning with. 


That in the master because of the scriptural statements 
that begin with the descriptions of approaching it. 


Purport by Srila Baladeva Vidyabhisana 


The word sah (that) here means “the life-breath,” and 
the word adhyakse (in the master) here means “in the 
individual spirit soul, who is the master of the body and 
senses.” Thus the life-breath enters the individual spirit 
soul. Why is that? The stra explains, tad-upagamadibhyah 
(because of the scriptural statements that begin with the 
descriptions of approaching it). In the Brhad-dranyaka 


Upanisad (4.3.38) it is said: 


tad yatha radjanam prayiydsantam ugrah praty enasah 
sitd grdmanya upasamtyanty evam haivam vidam sarve 
prand upasamiyanti. yatraitad irdhvocchvasi bhavati. 


“As bodyguards. warriors, charioteers, and generals 
gather around a king who is about to depart on a great 
march, so do all the senses and life-breaths gather around 
the soul who is about to leave its material body.” 


ee 
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In this way the Sruti-sastra explains that the life- 
breath and the senses enter the individual spirit soul. 
This statement does not contradict the other statement 
of the Sruti-sdstra that the life-breath enters the element 
fire, for it may be said that after the life-breath enters 
the soul the two of them proceed to enter the element 
fire. This is like saying that the Yamuna, joining with the 
Ganges, proceeds to enter the ocean. 


OD nikarane 4 


The Individual Spirit Soul 
Enters the Combined Elements 


Introduction by Srila Baladeva Vidyabhisana 


Now will be considered the statement that the 
individual spirit soul enters the element fire. 


SarmSsaya (doubt): Do the individual spirit soul and the 


life-breath enter the element fire, or do they enter all the 
elements combined? 


Pirvapaksa (the opponent speaks): The Sruti-sdastra 
says that the life-breath enters the element fire; therefore 
the life-breath enters the element fire. 


Siddhanta (conclusion): In the following words the 
author of the sitras gives His conclusion. 
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Sutra 5 
bhitesu tac chruteh 


bhitesu—in all the elements; tat—that; §ruteh— 
because of the §ruti-§astra. 


In all the elements, because of the Sruti-Sastra. 
Purport by Srila Baladeva Vidyabhisana 
The individual spirit soul enters all the five elements. 
It does not enter the fire element only. Why is that? In 


Brhad-dranyaka Upanisad (4.4.5) it is said: 


jivasyakasamayo vayumayas tejomaya Gpomayah 
prthivimayah 


“The individual spirit soul enters the elements ether, 
air, fire, water, and earth.” 


In this way the Sruti-Sdstra affirms that the individual 
spirit soul enters all the material elements. A further 
explanation is given in the next sitra. 

Siitra 6 


naikasmin darsayato hi 


na—not; ekasmin—in one; darsayatah—they both 
reveal; hi—because. 


Sy : 
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Because they both say it is not in one. 

Purport by Srila Baladeva Vidyabhisana 

It should not be considered that the individual spirit 

soul enters into one element, into fire. The word hi here 
“ ’”? : « ‘ ‘ 

means “because.” This means “because this was described 


in the questions and answers in Chdndogya Upanisad 


Chapter 5, Parts 3-10.” 
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The Departure of the Enlightened Soul 


Introduction by Srila Baladeva Vidyabhisana 


Now will be considered a doubt that may arise 
concerning Chandogya Upanisad 6.8.6. 


Samsaya (doubt): Does this passage describe the 
departure from the material body of the soul enlightened 
with transcendental knowledge, or the soul that is not 
enlightened? 


Parvapaksa (the opponent speaks): In Brhad-dranyaka 
Upanisad (4.4.7) it is said: 


yada sarve pramucyante 

kama ye’sya hrdi sthitah 
atha martyo’mrto bhavaty 

atra brahma samasnute 
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“When his heart is free of all material desires, the 
mortal becomes immortal. Then he enjoys spiritual life, 
even in this world.”’ 


The word atra (here in this world) means that the 
enlightened soul need not leave the material world. Even 
in this world he enjoys the bliss of spiritual life. 


Siddhanta (conclusion): In the following words the 
author of the sitras gives His conclusion. 


Sitra 7 
samdana casrty-upakramdd amrtatvam cdnuposya 


samana—equal; ca—also; dsrti-upakramat—at 
the beginning; amrtatvam—immortality; ca—and; 
anuposya—not burning. 


Indeed, in the beginning they are the same. Also, 
immortality is without burning. 


Purport by Srila Baladeva Vidyabhiisana 


The first ca means “indeed.” In the beginning, the 
enlightened soul and the unenlightened soul depart from 
the material body in the same way. However, when they 
reach the nddis (subtle pathways emanating from the 
heart), their paths diverge. The enlightened soul passes 
through one of the hundred nddis, but the enlightened 
soul passes through a different ndadi. This is described in 
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Chandogya Upanisad (8.6.6): 


Satam caikd ca hrdayasya nddyas tadsdmh miirdhaénam 
abhinihsrtaikd. 
tayordhvam dyann amrtatvam eti vi§vag anya utkramane 
bhavanti. 


“One hundred and one nadis lead away from the heart. 
One passes through the head and leads to immortality. 
They others lead to a variety of destinations.” 


This is also described in Brhad-dranyaka Upanisad 
(4.4.2). The soul endowed with transcendental knowledge 
departs from the material body through the passage 
passing through the top of the head. The unenlightened 
souls depart through the other passages. The scriptural 
statement (Brhad-aranyaka Upanisad 4.4.7) explaining 
that the enlightened soul enjoys spiritual life even in 
this world means that such a soul no longer produces any 
karmic reactions, even though his connection with the 
material body is not yet burned away. 


Sutra 8 
tad Gpiteh sammsdra-vyapadesat 


tat—that; adpiteh—until; sarnsara—of the world of 
birth and death; vyapadesaét—because of the teaching. 


That is so, for it is taught that until then there is the 
world of birth and death. 
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Purport by Srila Baladeva Vidyabhiisana 


This describes the immortality of an enlightened 
soul who is free from sin even though his connection 
to a material body is not yet burned away. How is that? 
The stra explains, @piteh (until then). Until he attains 
the direct association of the Supreme Personality of 
Godhead, the individual spirit soul still has a relationship 
with a material body, and thus he remains in the world of 
repeated birth and death. The direct association of the 
Supreme Personality of Godhead is attained when the 
soul travels to the world of the Supreme Personality of 


Godhead. That is the conclusion of the Vedas. 
Siitra 9 
siksma-pramanata§ ca tathopalabdheh 
suksma—subtle; pramdnatah—from the source of 
knowledge; ca—also; tatha—so; upalabdheh—because 


of being seen. 


The subtle, because of authority and direct 
perception. 


Purport by Srila Baladeva Vidyabhiisana 


In this contact the relationship of the enlightened 
soul with the material body is not yet burned away. This 
is because the subtle (siksma) material body still persists. 
How is that known? The sitra explains, pramdnatah 
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(because of authority). Even when he travels to the 
worlds of the demigods, the enlightened soul retains a 
relationship with a subtle material body, as is seen in 
the words of the moon-god in Kausitaki Upanisad (1.3). 
Therefore in the previous passage of Brhad-dranyaka 
Upanisad (4.4.7) the “immortality” described is one 
where the relationship between the soul and the material 
body is not yet burned away. 


Sutra 10 
nopamardenatah 


na—not; upamardena—by destruction; atah— 
therefore. 


Therefore it is not by destruction. 
Purport by Srila Baladeva Vidyabhiisana 
Brhad-dranyaka Upanisad 4.4.7 does not describe 
the kind of immortality where the relationship of the 
individual spirit soul and the material body is destroyed. 
Sutra 11 


tasyaiva copapatter usma 


tasya—of that; eva—indeed; ca—also; upapatteh— 
because of being possible; isma—heat. 


It has warmth, for that is reasonable. 
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Purport by Srila Baladeva Vidyabhiisana 


The warmth that touches the gross material body 
while it is alive is manifested from the subtle material 
body, not the gross body. Why is that? The sitra explains, 
upapatteh (for that is reasonable). When it is alive the 
gross body is warm, and when it is dead, the gross body 
is not warm. From this it can be seen that the warmth in 
the gross body comes from the subtle body. 

The word ca (also) here shows another reason also. 
When he leaves the gross body, the enlightened soul also 
takes the heat-producing subtle body with him. 


Next, fearing that another doubt will be raised, the 
author of the sitras speaks the following words: 


Sutra 12 
pratisedhdd iti cen na sdrirat 


pratisedhat—because of denial; iti—thus; cet—if; 
na—not; sdrirat—from the resident of the body. 


If someone says that it is denied, then I reply: No. It 
is not so. Because of the resident of the body. 


Purport by Srila Baladeva Vidyabhiisana 


Here someone may object: The enlightened soul does 
not leave the gross material body. This is corroborated 
by the following words of Brhad-dranyaka Upanisad 


(4.4.6): 
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athakamayam4no yo’kamo niskadma apta-kdmo 
na tasya prdna@ utkramanti brahmaiva san brahmatyeti 


“One who does not desire, who has no material desires, 
and whose desires are all fulfilled, his life-breaths do not 
leave. He is spirit. He goes to the spirit.” 


In this way the scriptures deny (pratisedhat) that the 
enlightened soul leaves his material body. 


If (cet) this objection is raised, then the author of the 
sutras replies, “No” (na). This means that the text of the 
Upanisad does not specifically say that the life-breath 
leaves the body. The meaning of this text is that the life- 
breath does not leave the individual spirit soul. After all, 


it is clearly seen that even enlightened souls leave their 
material bodies. 


Sutra 13 
spasto hy ekesam 
spastah—clear; hi—because; ekesam—of some. 
Because it is clear in some. 
Purport by Srila Baladeva Vidyabhisana 
In this passage of Brhad-aranyaka Upanisad (4.4.6) 


there is no room for controversy. This is so because (hi) 
in some (ekesam) recensions of the Vedas, namely the 
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Madhyandina recension, is seen a clear (spastah) denial 
of the idea that the life-breath does not leave the material 
body. This same passage in the Madhyandina recension 
reads: 


na tasmat prdna utkramanti. atravaiva samavaliyante 
brahmaiva san brahmatyeti. 


“The life-breaths do not leave him (the soul). They 
enter there. He is spirit. He goes to the spirit.” 


The word atra (there) clearly shows that the life- 
breaths enter the spirit soul. 


To this the objector may reply: In the Kanva recension, 
in Yajfhiavalkya’s answer to Artabhaga’s question, it is 
clearly seen that the life-breaths of the soul enlightened 
with transcendental knowledge do not leave the material 


body. 


To this objection I reply: This passage describes a 
special case, where the enlightened soul is very distressed 
in separation from the Supreme Lord. 


The impersonalists claim that this passage describes 
a person who thinks he is one with the impersonal 
Brahman. They say that for him the life-breaths do not 
leave the material body. 


To this I reply: This is a fool’s idea. No words in the text 
support this interpretation. At any rate, the impersonalist 
idea has already been clearly refuted. 
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Sutra 14 
smaryate ca 
smaryate—in the smrti-sastras; ca—also. 
In the smrti-Sastras also. 
Purport by Srila Baladeva Vidyabhiisana 
In the Yajiiavalkya-smrti (3.167) it is said: 
irdhvam ekah sthitas tesam 
yo bhittvad sirya-mandalam 
brahmalokam atikramya 
tena yati param gatim 
‘Among all of them, one great soul travels upward. He 
breaks through the circle of the sun. He passes beyond the 
planet of Brahma. He enters the supreme destination.” 
In the Sruti-sdstra also it is said that the enlightened 
soul passes through the nddi at the top of the head and 


thus leaves the material body. In this way it is proved that 
the enlightened soul certainly does leave his material 


body. 
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OD viharans 6 


The Senses Enter the Supreme 


Introduction by Srila Baladeva Vidyabhiisana 


That the individual spirit soul, accompanied by 
the life-breath and the senses, enters the element fire 
and the other subtle elements at the time of death has 
already been proved, and the fallacious idea that the 
soul enlightened with transcendental knowledge does 
not also depart from his body in this same way has been 
dispelled. Now the following will be considered. 


SamSaya (doubt): Do the enlightened soul’s voice and 
other working senses, life-breath, and elements of the 
gross and subtle material bodies enter into the material 
features that are their direct causes, or do they enter into 
the Supreme Personality of Godhead? 


Pirvapaksa (the opponent speaks): They enter into 
their direct causes. This is described in Brhad-dranyaka 


Upanisad 3.2.13. 


Siddhanta (conclusion): In the following words the 
author of the sutras gives His conclusion. 


Sutra 15 
tdni pare tathd hy dha 


tani—they; pare—in the Supreme; tathd—so; hi— 
because; aGha—says. 


ht 
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They in the Supreme, for thus it says. 
Purport by Srila Baladeva Vidyabhisana 
In the Chandogya Upanisad (6.8.6) it is said: 
tejah parasyam 
“Fire enters the Supreme.” 


In this way it is established that the tejah, which here 
includes the voice and other senses, the life-breath, and 
the bodily elements, enters the Supreme Personality of 
Godhead. This is so because the Supreme is the cause and 
the resting place of all. Why is that? The stra explains, 
tatha hy aha, which means “because the Sruti-Sastra 
affirms that it is so.” This is confirmed in the Chandogya 


Upanisad (6.8.6): 
tejah parasyam devatayam 
“Fire enters the Supreme Personality of Godhead.” 


Brhad-dranyaka Upanisad 3.2.3 should be interpreted 
metaphorically. This has already been explained (in sutra 


3.1.4). 
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OR viharans 7 


The Nature of the Senses’ Entrance in the Supreme 


Introduction by Srila Baladeva Vidyabhisana 
Now another consideration will be examined. 


Samsaya (doubt): When the enlightened soul’s life- 
breath, voice, mind, and other senses enter the Supreme 
Personality of Godhead, do they merely enter or do they 
become one with Supreme Personality of Godhead, as is 


explained in Mundaka Upanisad 3.2.8)? 

Pirvapaksa (the opponent speaks): Because of the 
previous statements and because there is no specific 
statement otherwise, it should be held that they merely 


enter. 


Siddhanta (conclusion): In the following words the 
author of the sutras gives His conclusion. 


Sitra 16 
avibhadgo vacanat 


avibhagah—not divided; vacanadt—because of the 
statement. 


There is no division, for that is said. 
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Purport by Srila Baladeva Vidyabhisana 


The life-breath and other features of the material body 
merge into and become one with the Supreme Personality 
of Godhead, the master of inconceivable potencies. Why 
is that? The sutra explains, vacandat (for that is said). In 


the Prasna Upanisad (6.5) it is said: 


evam evdsya paridrastur imah sodaga-kalah 
purusdyanah purusam prdpyds tam gacchanti 


“As rivers merge into the ocean, so do the sixteen 
elements of the material body merge into the Supreme 
Personality of Godhead.” 


After thus explaining that the life-breath and the other 
elements of the material body merge into the Supreme 
Personality of Godhead, the Upanisad continues: 


bhidyete cdsam ndma-ripe purusa ity evar procyate sa 
eso’ mrto bhavati 


“The elements of the body then lose their names and 
forms. They are said to become one with the Supreme. 
When this happens to the elements of his material body, 
the individual spirit soul becomes immortal.” 


Thus the elements of the material body lose their 
names and forms. This is the meaning: When he leaves 
the gross material body, the soul enlightened with 
transcendental knowledge is followed by the now greatly 
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weakened subtle material body. When the soul finally 
leaves the egg of the material universe behind, the subtle 
body merges into the eighth covering of the universal 
shell. Now completely pure and free from any touch of 
matter, the soul attains a spiritual body and then gains 
the association of the Supreme Personality of Godhead. 
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The Hundred-and-first Nadi 
Introduction by Srila Baladeva Vidyabhiisana 


Now will begin a discussion to show one specific aspect 
of the enlightened soul’s departure from the material 
body. In Chadndogya Upanisad (8.6.6) as well as in Katha 
Upanisad (7.6) it is said that the unenlightened souls 
depart from the material body by the path of the hundred 
nadis and the enlightened soul departs by another nadi. 


Samsaya (doubt): Is this description correct or is it 
not? 


Puarvapaksa (the opponent speaks): Because the nddis 
are both very numerous and very fine it is not possible 
for the spirit soul to distinguish them one from another. 
Therefore this description is not correct. The scriptures 
explain: 


tayordhvam ayann amrtatvam eti 
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“Going upwards, he attains immortality.” 


Therefore (going upwards is the important factor) 
and it is not important which nddi the soul enters at the 
moment of leaving the material body. 


Siddhanta (conclusion): In the following words the 
author of the sitras gives His conclusion. 


Sutra 17 


tad-oko’gra-jvalanam tat-prakdsita-dvaro 
vidyd-sdmarthyat tac-chesa-gaty-anusmrti-yogdac ca 
hadrddnugrhitah satddhikaya 


tat—of him; okah—the home; agra—the point; 
jvalanam—illumination; tat—by Him; _ prakasita— 
revealed; dvdrah—the door; vidya—of transcendental 
knowledge; samarthyadt—by the power; tat—that; sesa— 
remainder; gati—path; anusmrti—memory; yogat—by 
the touch; ca—and; harda—He who resides in the heart; 
anugrhitah—being the object of mercy; satadhikaya—by 
the hundred-and-first. 


Then the top of his home is illumined and the door 
is revealed by Him. By the power of transcendental 
knowledge, by the memory of the path it brings, he 


attains the mercy of He who resides in the heart. By the 
hundred-and-first. 
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Purport by Srila Baladeva Vidyabhiisana 


The enlightened soul departs by the path of the 
hundred-and-first nddi, which is called Susumna. It is 
not that the enlightened soul cannot discern where this 
nddi is. Because of the two causes that begin with the 
power of transcendental knowledge, the soul attains the 
mercy of He who resides in the heart. This is possible 
by the power of transcendental knowledge. The effect 
of transcendental knowledge is that it enables the soul 
to remember the correct path to take in departing from 
the body. This soul also obtains the mercy of Lord Hari, 
who resides in a palace in the heart (hdrda). That is the 
meaning here. 

When, accompanied by the voice and the other senses 
and elements of the material body, the enlightened soul is 
about to depart, the top portion (agra) of the heart, which 
is his home (okah), becomes illuminated (jvalanam). The 
door (dvarah) there is not illuminated by the individual 
spirit soul. It is Lord Hari, who resides in the heart (hdrda) 
who illuminates and reveals (prakdsita) that door. In 
this way the soul becomes aware of the entrance to the 
hundred-and-first nddi. In this way the enlightened soul 
departs. 
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OD wikarane 9 


The Path of the Sun’s Rays 


Introduction by Srila Baladeva Vidyabhisana 
In the Chandogya Upanisad (8.6.5) it is said: 


atha yatraitasmat Sarirdd utkramaty etair eva rasmibhir 
urdhvam akramate. sa om iti va hodvd miyate sa ydvat 
ksipyen manas tavad ddityam gacchaty etad vai khalu 
loka-dvdram vidusadm prapadanam nirodho’vidusam tad 
esa Slokah. §Satam caika ca... 


“After he departs from the body, the soul travels 
on the sun’s rays. Casting off the material mind, and 
meditating on the sacred syllable om, the soul travels 
to the sun, which is the doorway to the worlds. Those 
who are enlightened with transcendental knowledge may 
enter that doorway, but those who are not enlightened 
are stopped from entering. The following verse describes 
this: There are a hundred and one nadis.. .” 


This means that after he passes through the nddi on 
the top of the head, the enlightened soul travels on the 
path of the sun’s rays. 


Sarngaya (doubt): Must the soul depart from the body 
during the daytime, or may he also depart during the 
night (and still attain liberation)? 
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Parvapaksa (the opponent speaks): Because during the 
night the rays of the sun do not shine, the enlightened 
soul must depart from the material body only during the 


daytime. 


Siddhanta (conclusion): In the following words the 
author of the sittras gives His conclusion. 


Sutra 18 
rasmy-anusari 
rasmi—rays; anusdri—following. 
He follows the rays. 
Purport by Srila Baladeva Vidyabhisana 
! 
Whenever he dies, the enlightened soul is able to 
follow the rays of the sun. This is so because the Sruti- 
éastra gives no specific instruction in this regard. 


Sutra 19 


nisi neti cen na sambandhasya ydvad deha-bhavitvad 
dar§ayati ca 


nisi—during the night; na—not; iti—thus; cet—if; 
na—not; sambandhasya—of the relationship; yavat— 
as long as; deha-bhdvitvat—because of the existence of 
the body; darsayati—reveals; ca—also. 
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If someone says that it is not during the night, then I 
reply: No. Because the relationship exists as long as the 
body is present. It also reveals it. 


Purport by Srila Baladeva Vidyabhiisana 


Here someone may object: is it not so that because 
at night the rays of the sun are not present, the soul 


departing from his body cannot follow them at that 
time? 


If (cet) this is said, then the sutra replies, “No” (na). 
Why is that? The stra explains, sambandhasya (because 
of the relationship). This means that as long as the 
material body is present there is a relationship with the 
sun’s rays. Therefore the soul may depart at any time of 
the day or night and still travel by the path of the sun’s 
rays. 

It is clearly seen that the body remains warm in both 
the hottest of days and the coldest of nights. If the body 
had not relationship with the sun, this would nat be 
possible. 

The scriptures also give further proof of the body’s 


unchanging relationship with the sun. In the Chandogya 
Upanisad (7.6.2) it is said: 


amusmdd adityat praydnte tathdsu nadisu 
srpta abhyo nadibhyah praydnte te amusminn dditye 


srptah 


“The path of the sun’s rays begins at the sun and ends 


at the nadis. It also begins at the nadis and ends at the 
99 
sun. 


8h 
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In another place in the Sruti-Sdstra it is also said: 


samsrsta va ete rafmayas ca nadyag ca naisam 
vibhago yavad idam §ariram atah etaih pasyaty etair 
utkramate etaih pravartate 


“The sun’s rays are connected to the nadis, and that 
connection is never broken as long as the material body is 
alive. By the sun’s rays the soul sees. By them he departs. 
By them he performs actions.” 


In this way it is proved that the soul enlightened with 


transcendental knowledge is always able to travel by the 
path of the sun’s rays. 


XL witearane 10 


The Soul’s Departure During the Different Seasons 


Introduction by Srila Baladeva Vidyabhiisana 
Now the following will be considered. 


Samésaya (doubt): If he dies during the six months 
when the sun travels in the south, does the enlightened 
soul still attain the benefit of his knowledge, or does he 
not? 


Purvapaksa (the opponent speaks): Both §ruti-sastra 
and smrti-saStra affirm that in order to attain the spiritual 


534 y eddnta Nera 


world one must die during the six months when the sun 
travels in the north. Also, it is seen that Bhismadeva and 
other great souls refused to die until that auspicious time 
had arrived. 


Siddhanta (conclusion): In the following words the 
author of the sutras gives His conclusion. 


Sutra 20 
ata§ cayane’pi daksine 


atah—therefore; ca—also; da&yane—in the passing; 
also; daksine—in the south. 


api 
Therefore it is also during the passing in the south. 
Purport by Srila Baladeva Vidyabhisana 


Because transcendental knowledge does not bring only 
a partial result, and also because it removes all obstacles 
in its path, the enlightened soul attains the fruit of his 
knowledge even if he dies during the six months when the 
sun passes in the south. The argument of our opponent is 
very foolish and slow-witted. As will be explained in the 
future, the word uttardyana here does not mean “the six 
months when the sun passes in the south,” but rather it 
means “the ativahika-devatds, or the demigods that carry 
the soul to the higher worlds.” 
Blessed by his father, Bhismadeva had the power to 
choose the time of his death. It is either to demonstrate 
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that power, or to show the example of a saintly person that 
he acted in that way. Therefore there is no disadvantage 
in dying during the six months when the sun passes in 
the south. 


Here someone may object: The Supreme Personality 


of Godhead Himself affirms in Bhagavad-gita (8.23-26): 


yatra kale tv anavrttim 
dvurttimn caiva yoginah 
prayata yanti tam kdlam 
vaksyami bharatarsabha. .. 


Sukla-krsne gati hy ete 
jagatah Sasvate mate 
ekayd yaty andvrttim 


anyaydvartate punah 


“O best of the Bhiaratas, I shall now explain to you the 
different times at which, passing away from this world, 
the yogi does or does not come back.* 

“Those who know the Supreme Brahman attain the 
Supreme by passing away from the world during the 
influence of the fiery god, in the light, at an auspicious 
moment of the day, during the fortnight of the waxing 
moon, or during the six months when the sun travels in 
the north.* 

“The mystic who passes away from this world during 
the smoke, the night, the fortnight of the waning moon, or 
the six months when the sun passes to the south reaches 
the moon planet but again comes back.* 
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“According to Vedic opinion, there are two ways of 
passing from this world, one in light and one is darkness. 
When one passes in light, he does not come back. But 
when one passes in darkness, he returns.”* 


In this passage word “day” and other words denoting 
time are prominent, and therefore it is clearly shown 
that time is an important factor for the attainment of 
liberation. It is also shown that one who dies during the 


night or during the six months when the sun passes in 
the south does not attain liberation. 


The author of the siitras speaks the following words to 
refute this objection. 


Sutra 21 
yoginah prati smaryate smarte caite 
yoginah—the yogis; prati—to; smaryate—is 
remembered; smdrte—the two that are remembered; 


ca—and; ete—they. 


It is remembered of the yogis. Also, two are 
remembered. 


Purport by Srila Baladeva Vidyabhiisana 


The yogis, that is those who are devoted to the Supreme 
Personality of Godhead, do not take these descriptions 
of the passing of the moon, the light, and other points 1n 
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time very seriously. They merely make a mental note of 
them (smaryate). The stra explains, ete smdrte (they are 
remembered). The Supreme Lord explains in Bhagavad- 


gita (8.27): 


naite srti partha janan 
yogi muhyate kascana 


“Although the devotees know these two paths, O 
Arjuna, they are never bewildered.” 


The conclusion is that a person situated in 
transcendental knowledge need not be concerned about 
the specific time of his death. The mention of specific 
times is not prominent in this passage from Bhagavad- 
gita (8.23-26). The passage begins with the mention 
of fire, which has nothing to do with time. In fact, 
the different factors mentioned in this passage are all 
ativahika-devatds (demigods that carry the soul from the 


body). The author of the sitras will explain this in sutra 
4.3.2. It is also said: 


diva ca Sukla-paksa§ ca 
uttarayanam eva ca 
mumursatam prasastani 
viparitam tu garhitam 


“The best times for those who are about to die are 
the daytime, the bright fortnight, and the six months 
when the sun travels in the north. The other times are 
not good.” 
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This verse describes the condition of the souls not 
enlightened with transcendental knowledge. Those who 
are enlightened with transcendental knowledge always 
attain Lord Hari. The time when they leave their material 
bodies is not relevant. 


O nvocation 


yah sva-prapti-patham devah 
sevandbhdsato'disat 
pradpyam ca sva-padam preyan 
mamdsau syamasundarah 


I love handsome and dark Lord Krsna, who shows, even 


to those who have only the dim reflection of devotional 
service, the path that leads to Him. 


343 
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Many Paths or One? 


Introduction by Srila Baladeva Vidyabhiisana 


In this pada will be described the nature of the 
Supreme Personality of Godhead and the path that leads 
to the realm of the Supreme Personality of Godhead. In 
the Chandogya Upanisad (4.15.5-6) it is said: 


atha yad u caivdsmin Savyam kurvanti yadi ca nadrcisam 
evabhisambhavaty arciso ‘har aha dpiiryamadnam 
dpiryamana-paksdd yan sad-udaddeti masan tan 

samebhyah samvatsaram samvatsardd adtityam Gditydac 

candramasam candramaso vidyutam tat puruso’manavah. 

sa etan brahma gamayaty esa deva-patho brahma- 

patha etena pratipadyamdna imam manavam avartam 

navartante. 


“Whether his final rites are performed or not, the 
yogi goes to the light. From the light he goes to the day. 
From the day he goes to bright fortnight. From the bright 
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fortnight he goes to the six months when the sun travels 
in the north. From the six months when the sun travels 
in the north he goes to the year. From the year he goes 
to the sun. From the sun he goes to the moon. From the 
moon he goes to lightning. From there a divine person 
leads him to Brahman. This is the path to the Lord, the 
path to the Supreme Personality of Godhead. Those who 
travel this path do not return to the world of human 
beings.” 


In this passage light is the first stage on this path. 
However, in the Kausitaki Upanisad (1.3) it is said: 


sa etam deva-ydnam panthdnam dpadydgnilokam 
agacchati sa vayulokam sa varunalokam sa indralokam sa 
prajdpatilokam sa brahmalokam 


“He travels on the path of the heavenly planets. He goes 
to Agniloka. He goes to Vayuloka. He goes to Varunaloka. 
He goes to Indraloka. He goes to Prajapatiloka. He goes 
to Brahmaloka.” 


Here Agniloka is the first stage. In the Brhad-adranyaka 
Upanisad (5.10) it is said: 


yada ha vai puruso’smat lokdat praiti sa vayum dgacchati 
tasmai sa tatra vijihite yatha ratha-cakrasya kham tena 
urdhva Gkramate sa Gdityam agacchati 


“Leaving this world, the soul goes to Vayuloka. There 


he passes through the opening of a chariot wheel. Then 
the soul ascends to the sun.” 
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Here Vayuloka is the first stage on the path. In the 
Mundaka Upanisad (2.11) it is said: 


surya-dvarena virajah prayanti 


“Passing through the doorway of the sun, the soul is 
cleansed of all impurities.” 


Here the sun is the first stage on the path. In other 
scriptures other accounts are also seen. 


Samsaya (doubt): Is only one path to the world of 
the Supreme described here, or are many different paths, 
beginning with the path that begins with light, described 


here in these passages of the Upanisads? 


Pirvapaksa (the opponent speaks): Because these paths 
are all different there must be many different paths. 


Siddhanta (conclusion): In the following words the 
author of the sitras gives His conclusion. 


Sutra 1 
arcir-ddind tat prathiteh 


arcih—light; ddind—beginning with; tat—that; 
prathiteh—because of being well known. 


It begins with light, for that is well known. 
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Purport by Srila Baladeva Vidyabhtsana 


The enlightened souls travel to the world of the 
Supreme Personality of Godhead on a path that begins 
with light. Why is that? The saztra explains, tat prathiteh 


(for that is well known). In the Chadndogya Upanisad 
(5.10.1) it is said: 


tad ya ittham vidur ye ceme’ranye Sraddham tapa ity 
updasate te arcisam 


“This they know: Those who perform austerities and 


worship the Lord with faith travel on the path that begins 
with light.” 


This passage is taken from the chapter describing the 
knowledge of the five fires (paficagni-vidya). Therefore 
the path that begins with light is traveled even by those 


who study the fire and other vidyds. In the Brahma-tarka 
it is said: 


dvadv eva margau prathitav 
arcir-adir vipascitam 

dhimddih karmindm caiva 
sarva-veda-vinirnayat 


“Two paths are famous. The path beginning with 
light is traveled by those who are enlightened with 
transcendental knowledge, and the path beginning with 
smoke is traveled by those who perform Vedic rituals. 
That is the conclusion of all the Vedas.” 
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This being so, it isunderstood that the scriptures describe 
a single path for the enlightened souls, and therefore the 
differences in the descriptions should be reconciled in 
the same way they were in the case of the attributes of the 
Lord. This is so because the knowledge to be described 
here is one, even though the scriptural texts seem to give 
different explanations. The conclusion, then, is that the 
path begins with light. Any other interpretation breaks 
the real meaning of the Vedic texts. 
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Vayuloka 


Introduction by Srila Baladeva Vidyabhiisana 


Now is begun a new discussion to show that Vayuloka 
and other places should be added to the sequence that 
begins with light. In the previously quoted passage from 
Kausitaki Upanisad (1.3) it was said: 


sa etam deva-yadnam panthadnam apadyagnilokam 
agacchati sa vayulokam 


“He travels on the path of the heavenly planets. First 
he goes to Agniloka and then to Vayuloka.” 


SamSaya (doubt): Should Vayuloka be added to the 
path that begins with light, or should it not? 
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Pirvapaksa (the opponent speaks): It should not, 
for the Sruti-Sdstra describes these stages in a specific 
sequence, and because that sequence cannot be changed 
by someone’s whim. 


Siddhanta (conclusion): In the following words the 
author of the sutras gives His conclusion. 


Sutra 2 
vayum abdad avisesa-visesabhydm 


vayum—Vayu; abdadt—from the year; avisesa— 
because of not being specific; visesabhyam—and because 
of being specific. 


Vayu comes after the year, for it is both specific and 
not specific. 


Purport by Srila Baladeva Vidyabhiisana 


In the path beginning with light, the stage of Vayuloka 
should be placed after the year and before the sun. Why 
is that? The sutra explains, avigesat (for it is not specific). 
This means that in the passage from Kausitaki Upanisad 
(1.3) it was not specifically stated where Vayuloka comes 
in the sequence. However, in the passage from Brhad- 
adranyaka Upanisad (5.10), there is a specific statement 
that Vayuloka comes before the sun in this sequence. 
Also, in Brhad-dranyaka Upanisad (6.2.15) it is said that 


after the months, and after Devaloka, the soul comes to 
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the sun. The Devaloka here should be understood to be 
Vayuloka. In the scriptures it is said: 


yo’yam pavana esa eva devadnam grhah 
“Vayuloka is the home of the devas.” 

Therefore, because it is the home of the devas, Vayuloka 
is also called Devaloka. Some say that there is a specific 
planet, Devaloka, which is part of this sequence. (If 
this interpretation is accepted, then Devaloka) should 
be placed after the year and before Vayuloka. It should 
not be placed between the months and the year, for that 


stage in the sequence is well known. Therefore Devaloka 
and Vayuloka should both be placed between the year 


and the sun. 
OD ritearana 3 


Varunaloka 
Introduction by Srila Baladeva Vidyabhiisana 
In the Kausitaki Upanisad (1.3) it is said: 
sa varunalokam sa indralokam sa prajapatilokam 


“He goes to Varunaloka. He goes to Indraloka. He 
goes to Prajapatiloka.” 
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SamSaya (doubt): Is Varunaloka one of the stages in 
the path beginning with light? 


Puirvapaksa (the opponent speaks): Because there 
is no place for it in this path, as there was a place for 


Vayuloka, Varunaloka is not a stage in this path. 


Siddhanta (conclusion): In the following words the 
author of the siitras gives His conclusion. 


Sutra 3 
tadito’dhi varunah sambandhat 


taditah—lightning; adhi—above; varunah—Varuna; 
sambandhat—because of the relationship. 


Varunaloka comes after lightning, for that is their 
relationship. 


Purport by Srila Baladeva Vidyabhiisana 
In the Chandogya Upanisad (4.15.5) it is said: 
candramaso vidyutam 
“He leaves the moon and goes to lightning.” 
It is seen that the soul travels from lightning to 


Varunaloka. Why is that? The satra explains, sambandhat, 
which means “for that is the relationship between lighting 
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and Varunaloka.” First lightning is manifested, and then 
comes rain. In the §ruti-§Gstra it is said: 


yatha hi visald vidyutas tivra-stanita-nirghosd jimitodare 
nrtyanty athapah prapatanti vidyotate stanayati varsayati 
val 


“When brilliant lightning and heavy thunder play 
among the clouds, water will fall. Lightning, thunder, and 
rain follow in that sequence.” 


Because the rain has a close connection with Varuna, 
there is also a close relation between Varunaloka and 
the realm of lightning. After Varunaloka come Indraloka 
and Prajapatiloka. Varunaloka should e placed there 
because there is not another place for it and because it 
is reasonable to place it there. In this way the path to 
the spiritual world, a path that begins with the realm of 
light and proceeds to Prajapatiloka, has either twelve or 
thirteen stages. 


A itarans 4 


The Ativahika-devata Demigods 
Introduction by Srila Baladeva Vidyabhiisana 


Now a certain aspect of the path that begins with light 
will be considered. 
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SamSaya (doubt): Are the light and other things 
landmarks on the path, or are they persons carrying the 
enlightened soul? 


Puirvapaksa (the opponent speaks): They are landmarks, 
for the text describes them in that way. They are like 
landmarks people may indicate, just as one may say, “Go 
to the river. Then there will be a hill, and after that will 
be a village.” Or they may be persons, for the words could 
be interpreted in that way. 


Siddhanta (conclusion): In the following words the 
author of the sitras gives His conclusion. 


Sutra 4 
ativahikds tal-lingat 
ativahikah—Ativahika demigods; tat—of that; 


lingat—because of the symptoms. 


They are Ativahika demigods, because of their 
characteristics. 


Purport by Srila Baladeva Vidyabhisana 


The things beginning with light are demigods 
appointed by the Supreme Personality of Godhead to 
carry the soul. They are neither landmarks nor ordinary 
persons. Why is that? The stra explains, tal-lingat 
(because of their characteristics). This means that they 
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have the characteristics of those who carry others. In the 
Chandogya Upanisad it is said: 


tat-puruso mdnavah sa etan brahma gamayati 


‘He is a divine person. He brings them to the Supreme 
Personality of Godhead.” 


The divine person described here brings the soul 
to the Supreme Personality of Godhead. The light and 


other things are his assistants. That is the meaning. 


That they are neither landmarks nor ordinary persons 
is corroborated in the following sitra. 


Sutra 5 
ubhaya-vyamohat tat siddheh 


ubhaya—both; vyamohat—because of bewilderment; 
tat—that; siddheh—because of proof. 


It is proved because the other two are untenable. 
Purport by Srila Baladeva Vidyabhiisana 


Because those who die during the night do not have 
contact with the daytime and thus cannot have contact 
with the light and other things on the path, these things 
cannot be landmarks. Because ordinary persons are not 
very powerful and therefore cannot carry the soul in this 
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way, they cannot be ordinary persons either. In this way 
the §ruti-sdstra shows that they can be neither landmarks 


nor ordinary persons. Therefore they must be Ativahika 
demigods. That is the meaning. 


OL niarane 5 


The Divine Person 
Introduction by Srila Baladeva Vidyabhisana 


Sarhsaya (doubt): Does the divine person sent by the 
Supreme Personality of Godhead descend to the plane of 
light, or does he descend only to the plane of lightning? 


Purvapaksa (the opponent speaks): Because the 
Supreme Personality of Godhead sends His messengers 
even to the earth to carry back Ajamila and others, 
therefore this divine person must descend to the plane 


of light. 


Siddhanta (conclusion): In the following words the 
author of the siitras gives His conclusion. 


Sutra 6 
vaidyutenaiva tatas tac chruteh 


vaidyutena—by the person situated in light; eva— 


indeed; tatah—then; tat—that; sruteh—from the Sruti- 
Sastra. 
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Then by the person in light. This is because of the 
Sruti-Sastra. 


Purport by Srila Baladeva Vidyabhisana 


When he comes to the plane of lightning, the 
enlightened soul is taken by a messenger sent by the 
Lord Himself. How is that known? The sitra explains, 
tac chruteh (because of the Sruti-sdstra). In Chandogya 


Upanisad (4.15.5) it is said: 


candramaso vidyutam tat-puruso ‘mdnavah sa etan 
brahma gamayati 


“From the moon he goes to the lightning. There a 
divine person takes him to the Supreme.” 


In this way it is shown that Varunaloka and the others 


are the assistants of that divine person. The case of 
Ajamila is extraordinary. It is not typical. 


OA vitarane 6 


Badari Muni’s Opinion 
Introduction by Srila Baladeva Vidyabhiisana 


Having thus described the path by which the goal is 
reached, now the author describes the goal itself. 
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Visaya (the topic to be discussed): The topic here is 
Chandogya Upanisad 4.15.5), which says: 


Sa etan gamayatl 
“There a divine person takes him to the Brahman.” 


In the following section, the opinion of Badari Muni 
is given first. 


SamSaya (doubt): Here it is said that a divine person 
brings the soul to brahma. Is this brahma the Supreme 
Personality of Godhead, or is it the demigod Brahma, 
who has four faces? 


Pirvapaksa (the opponent speaks): The word brahma 
here must refer to the Supreme Personality of Godhead, 
for in this passage it explains that the soul attains 
immortality. 


Siddhanta (conclusion): In the following words Badari 
Muni gives his opinion. 


Sutra 7 
karyamn badarir asya gaty-upapatteh 
karyam—the created being; badarih—Badari Muni; 


asya—of of him; gati—attainment; upapatteh—because 
of being possible. 
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Badari Muni says it is the created one, for that is the 
only possible goal. 


Purport by Srila Baladeva Vidyabhiisana 
Badari Muni thinks that the divine person takes the 
soul to the demigod Brahma. Why is that? The satra 
explains, asya gaty-upapatteh (for that is the only possible 
goal). The demigod Brahma is situated in a single 
place, and therefore the soul can go from one place to 
another in order to meet Him. The Supreme Personality 
of Godhead, however, is all-pervading, always present 
everywhere. Therefore it is not possible for the soul to go 
from one place to another in order to meet Him. That is 
the meaning. 
Sutra 8 
visSesitatvdc ca 
visesitatvat—because of being specified; ca—also. 
Also because it is specifically stated. 
Purport by Srila Baladeva Vidyabhiisana 
In Chandogya Upanisad (7.14.1) it is said: 


prajapateh sabham vesma prapadye 


“He attains the home of Prajapati.” 
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In this way it is specifically stated that he attains the 
demigod Brahma. 


Sutra 9 
sdmipyat tu tad vyapadesgah 


samipyadt—because of nearness; tu—but; tat—that; 
vyapadesah—designation. 


But that designation is because of nearness. 
Purport by Srila Baladeva Vidyabhisana 
In the Brhad-dranyaka Upanisad (4.2.15) it is said: 


sa etya brahmalokdn gamayati tu tesu brahmalokesu 
parah pardvanto vasanti. tesam iha na punar Gvrttir asti. 


“Then he takes them to Brahmaloka. In Brahmaloka 
they stay for many ages. They do not return.” 


Here the explanation (vyapadesah) is that they do not 
return. This means that because they are near (sdmipydat) 
to liberation, they will be liberated in the future. This 
means that the enlightened souls attain the world of the 
demigod Brahma. They thus attain liberation along with 
the demigod Brahma. In this way they do not return. 


When does this occur? The next sitra explains. 
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Sitra 10 
karyatyaye tad-adhyaksena sahatah param abhidhanat 


karya—of the creation; atyaye—at the end; tat—of 
that; adhyaksena—the ruler; saha—with; atah—then; 
param—the Supreme; abhidhdndt—because of the 
explanation. 


With its ruler to the Supreme when the creation is 
annihilated because of the explanation. 


Purport by Srila Baladeva Vidyabhiisana 

When the material creation up to the world of four- 
faced Brahma is destroyed, they go with the ruler of the 
material world, the four-faced Brahma, from that created 
world to the Supreme Brahman, who is different from 
the four-faced Brahma. The reason for this is given by 
the sutra, abhidhandat (because of the explanation). In 
the Taittiriya Upanisad (3.1.1) it is said: 

brahma-vid dpnoti param 
“He who knows Brahman attains the Supreme.” 
It is also said there: 


so’snute sarvan kaman saha brahmana 


“There, in the company of Brahman, he enjoys the 
fulfillment of all his desires.” 
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The phrase “with Brahman” here means “with the 
demigod Brahma, who has four faces.” That is the 
meaning. 

Sutra 11 
smrtes ca 
smrteh—from the smrti-Sastra; ca—also. 
From the smrti-sdastra also. 
Purport by Srila Baladeva Vidyabhiisana 
In the smrti-sastra it is said: 
brahmand saha te sarve 
samprapte pratisancare 
parasydnte krtatmanah 
pravisanti param padam 
“When the material universe is destroyed, those 
whose hearts are devoted to the Supreme Lord enter the 
supreme abode along with the demigod Brahma.” 

In this way the sanistha devotees travel on the path 

beginning with light, a path that brings them to the 


demigod Brahma. That is the opinion of Badari Muni. 


In the next sitra Jaimini Muni gives his opinion. 
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Jaimini Muni’s Opinion 
Siitra 12 
param jaiminir mukhyatvat 


param—the Supreme; jaiminih—Jaimini; mukhyatvat— 
because of being primary. 


Jaimini thinks it is the Supreme, for that is the primary 
meaning. 


Purport by Srila Baladeva Vidyabhisana 


Jaimini Muni thinks the soul is taken to the Supreme. 
Why is that? The stra explains, mukhyatvat, which means 
“for that is the primary meaning of the word Brahman.” 
Also, it is not correct to say that it is not possible to 
attain the Supreme (for He is all-pervading). When the 
devotees become free from all material designations, 
then they can attain the Supreme Lord, which means 
then they can perceive His presence. 


Sutra 13 
dar§andc ca 
darg§anat—because of the sight; ca—also. 


Also because it is seen. 
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Purport by Srila Baladeva Vidyabhisana 


In the Dahara-vidyad chapter of Chadndogya Upanisad 
(8.12.3), the goal is clearly described as the Supreme 
Brahman. This is so because the attributes of immortality 
are ascribed to this Brahman and also because the soul 
who travels to this Brahman manifests his own original 
spiritual form. All these explanations would not be 
appropriate if the Brahman here were the demigod 
Brahma. Indeed, this chapter of the Upanisad is not about 
the demigod Brahma. It is clearly about the Supreme 
Brahman, the Supreme Lord. 

In the Katha Upanisad, in the passage beginning Satam 
ca, the Supreme Brahman is clearly described as the goal 
of this path. In another place in the Sruti-Sdstra, in the 
passage beginning with the word dharm4t, the goal also 


must be the Supreme Brahman, for he is described there 
as immortal. It is also said: 


Sutra 14 
na ca karye pratipatty-abhisandhih 


na—not; ca—and; kdrye—in the created; pratipatti— 
knowledge; abhisandhih—desire. 


The desire is not to know the created. 
Purport by Srila Baladeva Vidyabhiisana 


Here the word pratipatti means “knowledge,” and the 
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word abhisandhi means “desire.” The soul enlightened 
with transcendental knowledge does not desire to 
learn the truth about the demigod Brahma, for the 
attainment of that knowledge is not the highest goal of 
life. However, he does desire to attain knowledge of the 
Supreme Brahman, for that is the highest goal of life. 
One attains the goal he strives for. This is explained in 
Chdndogya Upanisad (3.14). Therefore the conclusion is 
that the divine person leads the devotees to the Supreme 
Personality of Godhead. That is the opinion of Jaimini 
Muni. 

Now the author of the sitras gives his opinion. He 
says: 


Sutra 15 


apratikalamban4an nayatiti badardyana ubhayathd ca 
dosat tat-kratus ca 


a—not; pratika—form; dlambandn—resting; 
nayati—leads; iti—thus; bdadarayanah—Vyasadeva; 
ubhayatha—both; ca—and; dosdt—because of fault; 
tat-kratuh—by the maxim beginning with the words tat- 
kratuh; ca—also. 


He leads those who take shelter of the Lord as He 
who has no material form. That is Vydadeva’s opinion. 
Because both have faults and also because of the maxim 
beginning with the words tat-kratuh.” 
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Purport by Srila Baladeva Vidyabhisana 


The divine person leads to the Supreme the sanisthas 
and all other devotees who do not think that the Supreme 
is material. These devotees are different from those who 
worship the Lord as the names and forms of this world. 
That is the opinion of Vyadsadeva. He does not accept the 
view that the divine person leads the worshipers to the 
demigod Brahma, nor does he accept the view that the 
divine person leads all the worshipers of the Supreme. 
Why not? The sitra explains, ubhayathda ca dosat, which 
means “because both views contradict the statements of 
scripture.” 

The first view contradicts the following words of 


Chandogya Upanisad (8.12.3): 
param jyotir upapadya 
“He meets the effulgent Supreme Person.” 


The second view contradicts the description in 
Chandogya Upanisad (5.10) of the goal attained by those 
who have knowledge of paficdgni-vidya and who travel 
on the path beginning with light. Another reason is 
given in the maxim of Chdndogya Upanisad (3.14.1) that 
declares a person attains a destination appropriate to the 
nature of his faith. Those who identify the Supreme with 
the words and other things in the material world cannot 
travel by the path beginning with light, for this would 
contradict the maxim of Chdndogya Upanisad. However, 
in the scriptures it is affirmed that those who worship 
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the Lord in the words of the Vedic mantras attain their 
desires independently. In the Chandogya Upanisad (7.1.5) 
it is said: 


sa yo nama brahmety updste yavan ndmno gatam tatrasya 
kama-cdarah 


“He who worships the Lord as the sounds of the Vedic 
mantras attains the goal of the mantras. He attains his 
desire.” 


However, those who are followers of paficdgni-vidyd 
travel by the path of light until they reach Satyaloka. 
They do this because they worship the Supersoul. When 
they attain perfect knowledge of the Supreme, they are 
able to rise above the realm of Satyaloka. This is so, for 
the Sruti-sastra declares that those who travel on that 
path never return to the material world. 


OG wivarare 8 


A Special Situation 


Introduction by Srila Baladeva Vidyabhisana 


Now will be explained the truth that the Lord Himself 
takes certain exalted nirapeksa devotees back to His own 
abode. In the Gopdla-tapani Upanisad (1.22 and 24) it is 


said: 


etad visnoh paramam padam ye 
nityodyuktah samyajante na kaman 
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tesam asau gopa-ritpah prayatnat 
prakasayed Gtma-padam tadaiva 


“To those who always diligently worship Lord Visnu’s 
transcendental form, the Lord, in His original form as a 
cowherd boy, shows His lotus feet. 


omkdrenantaritam ye japanti 
govindasya pafica-padam manum tam 
tesam asau darsayed dtma-rupam 
tasman mumuksur abhyasen nityam Santyai 


“To those who chant the five-word mantra with om and 
Govinda, the Lord reveals His own form. Therefore, to 


attain transcendental peace, those who desire liberation 
should regularly chant this mantra.” 


Samsaya (doubt): Are the nirapeksa devotees carried 


to the spiritual world by the Gtivahika demigods, or by 
the Supreme Lord Himself? 


Purvapaksa (the opponent speaks): The scriptures 
affirm: 


dvav eva margau 


“There are two paths.” 


The conclusion is that those who are enlightened with 
transcendental knowledge travel by the path beginning 
with light. In that way they enter the spiritual world. That 
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is affirmed by the Sruti-sastra. That is how the Supreme 
Lord becomes the cause of their liberation. 


Siddhanta (conclusion): In the following words the 
author of the sitras gives His conclusion. 


Sutra 16 
visesam ca darsayati 
vigesam—special; ca—also; darsayati—shows. 
It reveals a special situation also. 
Purport by Srila Baladeva Vidyabhiisana 


The general situation is that the souls enlightened 
with transcendental knowledge are carried to the 
spiritual world by the ativahika demigods. However, 
those nirapeksa devotees who are especially distressed 
in separation from the Lord are carried there by the 
Supreme Lord Himself, for the Lord becomes impatient 
and cannot tolerate any delay in bringing them back to 
Him. This is a special situation. The §ruti-sastra reveals 
the truth of this situation in Gopdla-tdpani Upanisad 
(1.22 and 24). The Supreme Lord Himself also explains 
(Bhagavad-gita 7.6 and 7): 


ye tu sarvani karmani 
mayi sannyasya mat-parah 
ananyenaiva yogena 
mam dhydyanta updsate 
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tesam aham samuddharta 
mrtyu-samsara-sagarat 
bhavami na cirat partha 
mayy avesita-cetasam 


“But those who worship Me, giving up all their activities 
unto Me and being devoted to Me without deviation, 
engaged in devotional service and always meditating upon 
Me, having fixed their minds upon Me, O son of Prtha, 
for them I am the swift deliverer from the ocean of birth 
and death.’’* 


The word ca (also) in this sitra means that for the 
liberated souls there are two paths, one where the 
material body is cast off, and the other where contact 
with the material body is maintained. It is not possible 
to say that the nirapeksa devotees follow the path that 
begins in light. Also, in the Varaha Purdna the Supreme 
Personality of Godhead Himself says: 


naydmi paramam sthanam 
arcir-ddi-gatim vind 
garuda-skandham dropya 
yatheccham anivaritah 


“My devotees need not follow the path beginning 
in light. Riding on Garuda’s shoulders, I personally take 


them to My supreme abode.” 


In this way the truth has been explained. 


OF ion 


akaitave bhakti-save’nurajyan 

svam eva yah sevakasdat karoti 
tato’ti-modam muditah sa devah 
sada cid-dnanda-tanur dhinotu 


“May the Supreme Personality of Godhead, whose 
form is eternal and full of knowledge and bliss, and who, 
pleased with His devotees’ sincere devotion, gives Himself 
to them, fill us with transcendental happiness. 
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The Original Forms of the Liberated Souls 


Introduction by Srila Baladeva Vidyabhiisana 


In this pada will be described first the original forms of 
the liberated souls, and then their glory, opulence, bliss, 
and other features. In the Chdndogya Upanisad (8.12.3) 


the demigod Brahma explains: 


evam evaisa samprasddo’smat Sarirat samutthadya 
param jyotir upasampadya svena ripendbhinispadyate sa 
uttamah purusah 


“By the Supreme Lord’s mercy, the enlightened soul 
leaves his material body and enters the effulgent spiritual 
world. There he attains his own spiritual body. He 
becomes the most exalted of persons.” 


Samsaya (doubt): Does the liberated soul attain a 
body, like the bodies of the demigods, that is different 
from himself, or does he manifest his original identity, 
which is not different from himself? 
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Puirvapaksa (the opponent speaks): He attains a body 
different from himself. This must be so because the word 
abhinispadyate (is attained) is employed here. Any other 
interpretation would make this word meaningless and 
would also make meaningless the scriptures’ statement 
that liberation is a benefit attained by the soul. If this 
form is only the original nature of the soul and it had 
existed all along, then attaining it would not be a benefit 
granted to the soul. Therefore this form is newly attained 
by the soul and is different from the soul’s original 
nature. 


Siddhanta (conclusion): In the following words the 
author of the sitras gives His conclusion. 


Sutra 1 
sampadyavirbhavah svena-sabdat 


sampadya—of he who has attained; dvirbhavah— 
manifestation; svena—svena; sabdat—by the word. 


Because of the word svena it is the manifestation of 
he who has gone. 


Purport by Srila Baladeva Vidyabhiisana 


The individual spirit soul, who, by means of devotional 
service accompanied with knowledge and renunciation, 
attains the effulgent Supreme, becomes free from the 
bondage of karma and attains a body endowed with eight 
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virtues. This body is said to be the soul’s original form. 
Why is that? The stra explains, svena-sabdat (because 
of the word svena). The word svena here means “in his 
own original form.” For this reason it cannot be said 
that this passage means “the soul arrives there and then 
accepts that form, which is an external imposition.” In 
that way it is proved that the form here is the original 
form of the soul. This is not contradicted by the use of 
the word nispadyate, for that word is also used to mean 
“is manifested.” An example of that usage is seen in the 
following words of the $ruti-Sdastra: 


idam ekam su-nisbannam 
“He is manifested.” 


Also, it is not that the manifestation of the soul’s 
original form cannot be, because it already exists, a goal 
of human endeavor. This is so because even though the 
soul’s original form exists, it is not openly manifested. 
Therefore it is not useless to say that the soul may 
endeavor to openly manifest the original form of the 
soul. Therefore the manifestation of that form can be an 
object of human endeavor. 


Here someone may say: When thespirit soul is manifested 
in its original form and it attains the effulgent Supreme, 
as described in the words param jyotir upasampadya, the 
liberated state thus attained is characterized mainly by 
the cessation of all material sufferings. 
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If this is said, then I reply: No. It is not so. The Sruti- 
Sdstra explains that in the liberated state the soul is filled 
with intense spiritual bliss. This is described in Taittiriya 


Upanisad (2.7): 
rasam hy evayam labdhvadnandi-bhavati 


“When one understands the Personality of Godhead, 


the reservoir of pleasure, Krsna, he actually becomes 
transcendentally blissful.” * 


Here someone may object: How do you know that 


approaching the effulgent Supreme Lord is true 
liberation? 


If this is said, the author of the sutras gives the following 
reply. 


Siitra 2 
muktah pratijnianat 


muktah—liberated; pratijfianat—because of the 
declaration. 


He is liberated because of the statement. 
Purport by Srila Baladeva Vidyabhiisana 


The liberated soul manifests his original form. Why 
is that? The sitra explains, pratijfidndt (because of the 
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statement). [he original condition of the soul is described 
in Chandogya Upanisad (8.7.1). After that description, 
the following promise is given (8.9.3): 


etam tv eva te bhiyo’nuvyakhydsyami 
“Again I will explain it to you.” 


The demigod Brahma proceeded to explain that 
the liberated soul is free from wakefulness, dreaming, 
and dreamless sleep; the three conditions of material 
consciousness; and also free from the material body, 
which is created by the karmic reactions of pleasant and 
unpleasant deeds. The demigod Brahma described this 
in order to fulfill the promise he made in Chandogya 
Upanisad (8.9.3). Because this passage explains that the 
soul becomes liberated when he is free from the external 
material body created by karmic reactions, it should 
be understood that in the liberated state the soul is 
manifested in its original form. 


In this way it is proved that Chandogya Upanisad 
(8.12.3) explains that in the liberated state the soul 
manifests its original form. Now another point will be 
considered. 


SarnSaya (doubt): Does the word jyotih in Chandogya 
Upanisad (8.12.3) refer to the sun-globe, or to the 
Supreme Personality of Godhead? 


Pirvapaksa (the opponent speaks): It refers to the 
sun-globe. This must be so, for the Mundaka Upanisad 
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declares that after passing through the realm of the sun 
one attains liberation. The sun-globe is also described in 
that way in the Chdndogya Upanisad’s description of the 
path beginning with light. 


Siddhanta (conclusion): In the following words the 
author of the siitras gives His conclusion. 


Sutra 3 
dtma prakarandat 


atma—the Supreme Personality of Godhead; 
prakaranat—because of the context. 


It is the Supreme Personality of Godhead, because of 
the context. 


Purport by Srila Baladeva Vidyabhisana 


The word jyotih here refers to the Supreme Personality of 
Godhead. It does not refer to the sun-globe. Why is that? 
The sitra explains, prakaranat (because of the context). 
Although the word jyotih can refer to either, because 
of the context it refers to the Supreme Personality of 
Godhead. It is like the word devah, which in the sentence 
devo janati me manah (your lordship knows my heart) 
means “your lordship.” 

The word &tmd in this sutra means “the Supreme 
Personality of Godhead, who is all-powerful and full of 
knowledge and bliss.” The word dtma is derived from 
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the verbal root at. In this way dtma means, “He who 
is splendidly manifest,” “He who is attained by the 
liberated souls,” and “He who is all-pervading.” It also 
means Upanisad, and it has many other meanings also. 
Further, the word atmd also shows that the Supreme is a 
person. This is also seen by the use of the phrase uttamah 
purusah in the Upanisads and Bhagavad-gitd. In this way 
it is seen that the param jyotih in Chandogya Upanisad 
(8.12.3) refers to the Supreme Personality of Godhead, 


Lord Hari. 
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The Individual Soul Meets the 
Supreme Personality of Godhead 


Introduction by Srila Baladeva Vidyabhiisana 
Now another topic will be considered. 


Samsaya (doubt): When the liberated soul attains the 
effulgent Supreme in the spiritual world, is the liberation 
sdlokya (residing on the same planet) or sdyujya (meeting 


with the Lord)? 


Pirvapaksa (the opponent speaks): As a person 
entering a king’s capital resides in the same city as the 
king but does not attain a private audience with the king, 
so the liberated soul resides on the same planet with the 
Lord. Therefore the soul attains sdlohya liberation 
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Siddhanta (conclusion): In the following words the 
author of the sitras gives His conclusion. 


Sutra 4 
avibhagena drstatvat 


avibhagena—without separation; drstatvat—because 
of being seen. 


There is no separation, for that is seen. 
Purport by Srila Baladeva Vidyabhiisana 


The liberated soul is not separated from the Lord. 
In this way the soul attains sdyujya liberation. Why is 
that? The sutra explains, drstatvat (for that is seen). This 
means “for this situation is seen in the Sruti-Sastra. For 
example, in Mundaka Upanisad (3.2.8) it is said: 


yatha nadyah syandamdanah samudre 
astam gacchanti ndma-ripe vihaya 

yatha vidvdn nadma-ripad vimuktah 
paradt param purusam upaiti divyam 


“As flowing rivers abandon their names and forms and 
meet with the sea, so the enlightened soul, free of what 


had been his name and form, meets with the effulgent 
Supreme Person.” 


That the word sdyujya means “meeting” is seen in 


the following passage of the Maha-Ndrayana Upanisad 
(25.1): 
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ya evath vidvan udag-ayane pramiyate devanadm 
eva mahimdnam gatvadityasya sdyujyam gacchati 


“The soul that dies during the six months when the 
sun travels in the north attains the glory of the gods. He 
approaches the sun and attains sayujya with it.” 


Sdlokya and the other kinds of liberation are different 
varieties of sdyujya. It is not that when they feel the 
sentiment of separation from the Lord the liberated 
devotees are not also, at that same moment, meeting with 
the Lord. This is so because the Lord is always manifested 
in their thoughts and continues to touch them with His 
glories. 

The example (of the rivers entering the ocean) given 
above should not be taken to mean that the liberated 
souls become identical with the Lord. When water from 
one place enters water of another place, the two waters 
do not actually merge and become identical. They remain 
separate. This is seen in the fact the volume of water in 
the ocean increases as the rivers flow into it. 


OG rivarana 3 


The Qualities of the Liberated Soul 
Introduction by Srila Baladeva Vidyabhisana 


Now the author will describe the pleasures experienced 
by the liberated soul. In order to describe these pleasures 
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the author will describe the liberated soul’s spiritual form 
and its host of advantages, which begin with the blessing 
that all its desires are at once fulfilled. First the liberated 
soul’s advantages and virtues will be described. 


Samsaya (doubt): When he meets the effulgent 
Supreme Lord, does the individual spirit soul manifest 
a form glorious with many virtues and advantages, or 
does the soul manifest a form of spiritual consciousness, 
or does the soul manifest a form with both virtues and 
consciousness, for these two can certainly exist together 
in a single form? 


Pirvapaksa (the opponent speaks): Here Jaimini Muni 
gives his opinion. 


Sitra 5 
brahmena jaiminir upanydsdadibhyah 
brahmena—given by the Supreme Personality of 

Godhead; jaiminih—jaimini; upanydsa—references; 
adibhyah—beginning with. 

Jaimini Muni thinks it is with what is given by the 
Supreme Personality of Godhead, for there are references 
and other proofs. 


Purport by Srila Baladeva Vidyabhiisana 


The liberated soul is glorious with a host of virtues 
and advantages, beginning with sinlessness and the 
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attainment of every desire, which are all gifts from the 
Supreme Personality of Godhead. How is this known? 
The sutra explains, upanydsadibhyah (for there are 
references and other proofs). The reference here is to the 
demigod Brahma’s description (in Chandogya Upanisad 
8.7.1) of the individual spirit soul’s virtues. The word addi 
(beginning with) refers to the Chandogya Upanisad’s 
description of the liberated soul’s activities, such as his 
eating and enjoying pastimes. In this way the liberated 
soul is by nature filled with glories and virtues. That is 
the opinion of Jaimini Muni. In the smrti-sastra this is 
also described in the passage beginning with the words, 
yathd na hriyate jyotsna. 


Sutra 6 
citi tan-matrena tad-dtmakatvdd ity audulomih 


citi—in consciousness; tan-matrena—of that only; 
tad-adtmakatvat—because of the nature;  iti—thus; 
audulomih—Audulomi. 


It is consciousness alone, for that is its nature. That is 
the opinion of Audulomi Muni. 


Purport by Srila Baladeva Vidyabhisana 


When its material ignorance is burned away by 
transcendental knowledge and it attains its spiritual 
form and meets the Supreme Personality of Godhead, the 
individual spirit soul is manifested as pure consciousness 
alone. Why is that? The sitra explains, tad-atmakatvad 
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(for that is its nature). In the Brhad-dranyaka Upanisad 
(4.5.13), in the second story of Maitreyi, it is said: 


sa yatha saindhava-ghano ‘nantaro’badhyah krtsno 
rasa-ghana evam vd are ayam Gtmdnantaro’bahyah 
krtsnah prajfiana-ghana eva 


“As salt has neither inside nor outside, but is a mass of 
taste and nothing else, so the soul also has neither inside 


nor outside, but is a mass of knowledge and nothing 
else.” 


In this way it is concluded that the soul is consciousness 
alone and nothing else. The scriptural statements 
affirming that the soul is sinless and has other virtues 
are merely meant to teach that the soul has no material 
qualities, such as material happiness, qualities that are all 


temporary and subject to change. That is the opinion of 
Audulomi Muni. 


Now the author of the sitras gives His opinion. 
Sutra 7 


evam apy upanydsat piirva-bhdvad avirodham 
bddarayanah 


evam—thus; api—even; upanydsat—from the 
reference; pirva—of the previous; bhavat—from the 


nature; avirodham—not contradicting; badarayanah— 
Vyasa. 
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Even though there are these references, it does 


not contradict what was before. That is the opinion of 
V yasadeva. 


Purport by Srila Baladeva Vidyabhiisana 


Even though it is true that the soul consists of pure 
consciousness, that truth does not contradict the soul’s 
possession of the eight virtues. That is the opinion of 
Vyasadeva. Why is that? The sitra explains, upanydsat 
purva-bhdvad avirodham (even though there are these 
references, it does not contradict what was before). 

This means that Audulomi’s quote from scripture does 
not contradict Jaimini’s previous quotation of the words 
of the demigod Brahma. The conclusion is that both 
scriptural statements are clear and without reservations, 
and therefore both are equally compelling evidence, and 
therefore both are equally true statements about the 
liberated soul. 

Vyasadeva certainly accepts the statement of Brhad- 
dranyaka Upanisad (4.5.13) that the soul is consciousness 
alone, consciousness untouched by material qualities. 
Indeed, this view does not at all contradict Jaimini’s 
Opinion. 

The statement that the soul is pure consciousness is 
meant to show that it has not the slightest trace of matter 
in its nature. That statement is not at all opposed to the 
statement that that the soul has eight transcendental 
virtues, just as the statement that a block of salt is taste 
only does notat all contradict the statement that the block 
of salt has hardness, a certain shape, and other qualities 
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visible to the eyes and the other senses. In this way it is 
shown that the soul, which consists of transcendental 
knowledge, certainly possesses the eight virtues, which 
begin with sinlessness. 
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The Soul’s Desires Are Fulfilled 
Introduction by Srila Baladeva Vidyabhisana 


Now the author of the sutras will describe the truth that 
all the desires of the liberated soul are at once fulfilled. 


In the Chandogya Upanisad (8.12.3) it is said: 


sa tatra paryeti jaksan kridan ramamdanah stribhir va 
yanair va jratibhir va 


“Laughing and enjoying pastimes, he is happy in the 
company of wives, relatives, and chariots.” 


Sarhsaya (doubt): Does the liberated soul’s meeting 
with his relatives and the others happen because of an 
endeavor of his part or does it happen spontaneously 
simply by his desire? 


Pirvapaksa (the opponent speaks): In the material 
world even kings and other powerful people, of whom 
it is said that their every desire is fulfilled, must still 
exert some effort to attain that fulfillment. In the same 
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way the liberated souls attain their desires by willing, 
accompanied with action. 


Siddhanta (conclusion): In the following words the 
author of the sitras gives His conclusion. 


Sitra 8 
sankalpdd eva tac chruteh 


sankalpat—by desire; eva—indeed; tat—that; 
chruteh—because of the $ruti-sdstra. 


Indeed it is by desire, because of the Sruti-Sastra. 
Purport by Srila Baladeva Vidyabhiisana 


Simply by willing, the liberated souls attain what they 
wish. How is that known? The sitra explains, tac chruteh 
(because of the Ssruti-sdstra). In the Chandogya Upanisad 
(8.2.1) it is said: 


sa yadi pitrloka-kamo bhavati sankalpad evasya 
pitarah samuttisthanti. tena pitrlokena sampanno 
mahiyate. 


“Tf one desires to go to Pitrloka, simply by his will he 
finds the pitas standing before him. In this way he finds 
himself glorified by the residents of Pitrloka.” 


In this way the Sruti-sdstra affirms that he attains 
his wishes by merely willing that they be fulfilled. Any 
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other view cannot be accepted here. In the previously 
quoted passage of Brhad-dranyaka Upanisad (4.5.13), 
the statement was qualified by other evidence from the 
scriptures. In this passage, however, we see no other 
statements of scripture that might qualify or change the 
clear statement of these words. However, this kind of 
liberation, where the soul’s own happiness and glory and 
power are prominent, is not liked by those who are eager 
to taste the nectar of service to the Supreme Lord. They 
reject it and they speak many words criticizing it. 


OL witcarans 5 


The Supreme Lord is the Master of the Liberated Souls 


Introduction by Srila Baladeva Vidyabhisana 


Now the author the sutras will show that the liberated 
soul, whose every desire is fulfilled, takes shelter of the 
Supreme Personality of Godhead alone. 


SamSaya (doubt): Is the liberated soul subject to the 
orders of anyone other than the Supreme Personality of 
Godhead, or is the soul not subject to the orders of anyone 
other than the Supreme Personality of Godhead? 


Pirvapaksa (the opponent speaks): As a person who 
enters a king’s palace must obey the orders of many 
people there, so the liberated soul who has entered the 
palace of the Supreme Personality of Godhead must also 
obey the orders of many others. 
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Siddhanta (conclusion): In the following words the 
author of the siitras gives His conclusion. 


Sitra 9 
ata eva cananyddhipatih 


atah eva—therefore; ca—also; ananya—without 
another; adhipatih—master. 


Therefore there is no other master. 
Purport by Srila Baladeva Vidyabhisana 


Because (atah), by the grace of the Supreme Personality 
of Godhead all the liberated soul’s desires are at once 
fulfilled, the Supreme Personality of Godhead is the 
liberated soul’s only master (ananyddhipatih). There is 
no other master for him. Taking shelter of the Supreme 
Lord, the liberated soul shines with great splendor. If this 
were not so then there would be no difference between 
the liberated soul and the soul trapped in the world of 
repeated birth and death. 

By worshiping the Supreme Personality of Godhead, 
the liberated soul attains the condition where his every 
desire is at once fulfilled. Feeling merciful to him, the 
Supreme Lord gives limitless transcendental bliss to 
the soul who thus takes shelter of Him. In this way the 
Lord becomes very pleased. That the Lord thus fills the 
liberated soul with bliss will be explained in sitra 4.4.20. 
It has already been demonstrated that the individual 
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spirit soul is part and parcel of the Supreme Lord, and the 
Supreme Lord is the supreme controller and enjoyer. 

Because the liberated soul is in a position where his 
every desire is at once fulfilled, his only master is the 
Supreme Lord. He has no other master. For this reason 
ordinary prescribed duties and prohibitions no longer 
apply to him. If they did apply to him, he would no longer 
be in a position where his every desire is at once fulfilled. 
This view is held by some philosophers. 


LD vitarans 6 


The Spiritual Body 


Introduction by Srila Baladeva Vidyabhiisana 


Now the author of the sitras will show that the 
liberated soul has a spiritual body. 


Samsaya (doubt): Does the liberated soul who has 
attained the association of the Supreme Personality of 
Godhead, as described in Chdndogya Upanisad (8.12.3), 
have a spiritual body or does he not? Can he have any 
body he wishes, or can he not? 


Pairvapaksa (the opponent speaks): Here Badari Muni 
gives his opinion. 


Sutra 10 


abhdve badarir aha hy evam 
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abhdve—in non-existence; badarih—Badari Muni; 
aha—says; hi—because; evam—thus. 


Badari Muni says there is none, for thus it is said. 
Purport by Srila Baladeva Vidyabhiisana 


Badari Muni thinks that the liberated soul has no 
body. The body and its paraphernalia are all created by 
past karma. Because he is free from all past karma, the 
liberated soul does not have a body. Why is that? The 
sutra explains, dha hy evam (thus it is said). The word hi 
here means “because.” In Chdndogya Upanisad (8.12.1) 
it is said: 


na ha vai sa-Sarirasya satah priyapriyayor 
apahatir asti. aSariramh vava santam priydpriye na 
sprsatah 


“He who has a body cannot become free of pleasure 
and pain. Only one who has no body is untouched by 
pleasure and pain.” 


This means that as long as the body is present it 
is not possible to be free of sufferings. That is why the 
U panisad explains: 


asmat Sariradt samutthdya 


“The soul then leaves the body.” 
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Also, in Srimad-Bhdgavatam it is said: 


dehendriydsu-hinanam 
vaikuntha-pura-vdsinam 


“Those who live in the spiritual world have neither 
bodies nor senses.” 


Sitra 11 
aha hy evam jaiminir vikalpamananat 


aha—says; hi—because; evam—thus; jaiminih— 
Jaimini Muni; — vikalpa—opinion; | Gmananat—by 
thought. 


Jaimini Muni has that opinion, because it is said thus 
and because that view is accepted. 


Purport by Srila Baladeva Vidyabhiisana 


Jaimini Muni thinks the liberated soul has a body. Why 
is that? The satra explains, vikalpadmananat (because 
that view is accepted). In the Bhima-vidyd passage of the 
Chandogya Upanisad (7.26.2) it is said that the liberated 


soul can manifest many different bodies simultaneously: 


sa ekadha bhavati dvidha tridha bhavati paficadha 
saptadha navadha caiva punas caikadasa smrtah. satam 
ca dasa caikas ca sahasrdni ca virnSatih. 
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“He becomes one. Then he becomes two. Then three. 
Then five. Then seven. Then nine. Then eleven. He 
becomes one hundred and ten. He becomes one thousand 
and twenty.” 


Because the individual spirit soul is atomic in nature, 
it cannot expand itself to become many different bodies, 
so these bodies must be possessions of the atomic soul. 
Nor can it be said that this statement of the Upanisad is 
not true, for this is in a passage describing the process of. 
liberation., The body described here must actually exist, 
and also it must not have been created by past karmic 
reactions. This will be explained later with a quote from 
the smrti-Sdastra. 


In the next sitra Vyasadeva gives His opinion. 
Siitra 12 
dvadasaha-vad ubhaya-vidham baddardyano ‘tah 
dvaddasa—twelve; aha—days; vat—like; ubhaya— 
both; vidham—kinds; badardyanah—Vyasadeva; 


atah—therefore. 


Vyasadeva says it is of both kinds, like the twelve 
days. 


Purport by Srila Baladeva Vidyabhiisana 


Lord Vyadsadeva thinks that because the liberated 
soul’s every desire is at once fulfilled, both conditions 
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must be true. This is so because statements describing 
both conditions are found in the scriptures. Therefore 
it should be accepted that the liberated soul may have a 
body, and again he may not have a body. This is like the 
twelve days. A twelve-day yajfia becomes, by the wish of 
the yajamdna, either a satra, which has many yajamdnas, 
or an ahina, which has many yajamdnas. There is no 
contradiction in this. In the same way the liberated soul 
may, by his own wish, either have a body or not have a 
body. That is the meaning. The truth is that those who 
by the power of transcendental knowledge have broken 
the bonds of material existence are in a situation where 
all their desires are at once fulfilled. Those amongst them 
who desire to have a body can at once have any body they 
wish. This is described in Chdndogya Upanisad (7.26.2). 
Those who have no desire to have a body do not have a 
body. This is described in Chadndogya Upanisad (8.12.1). 
Those who desire always to employ a spiritual body in 
the service of the Supreme Lord eternally manifest such 
a body by their spiritual powers. That is how it should be 
understood. In the Brhad-dranyaka Upanisad (2.4.14) it 


is said: 
yatra tv asya sarvam atmaivabhit tat kena kam pasyet 


“Everything there is spiritual. What is the nature of 
the seer? What is the nature of the seen?” 


In the Mddhyandina-Sruti it is said: 


sa vad esa brahma-nistha idam Sariram martyam atisr]ya 
brahmdabhisampadya 
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brahmana pasyati brahmand $rnoti brahmanaivedam 
sarvam anubhavati 


“Devoted to the Supreme Lord, the individual soul 
leaves his mortal body and meets the Lord. By the Lord’s 
grace he sees. By the Lord’s grace he hears. By the Lord’s 
grace he perceives everything.” 


In the smrti-Sastra it is said: 


vasanti yatra purusah 
sarve vaikuntha-mirtayah 


“Everyone there has a spiritual form like that of the 
Supreme Personality of Godhead.” 


The spiritual desire of the soul is cultivated from 
the very beginning of his devotional activities. This is 


described in the yatha kratuh maxim and also in the 
following words of the smrti-Sdstra: 


gacchdmi visnu-padabhyam 
visnu-drstyanudarsanam 


“T walk with Lord Visnu’s feet. 1 see with Lord Visnu’s 
eyes.” 


In the smrti-Sdstra it is again said: 
muktasyaitad bhavisyati 


“This is the nature of the liberated soul.” 
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OLD iikarane 7 


The Bliss of the Liberated Souls 
Introduction by Srila Baladeva Vidyabhiisana 


Now will be shown the truth that through his spiritual 
body the liberated soul enjoys spiritual pleasures. That 
he enjoys spiritual pleasures is affirmed by the following 


words of Taittiriya Upanisad (2.1.1): 


so ’§nute sarvan kaman 


“He enjoys all pleasures.” 


Now the author of the siitras begins His explanation 


that this is so in both situations (possessing or not 
possessing a body). 


Sam/Saya (doubt): Is it possible for the liberated soul to 
enjoy pleasures, or is it not possible? 


Pirvapaksa (the opponent speaks): Because he has 
neither body nor senses, the liberated soul cannot enjoy 
any pleasures. If a yogi somehow has the power to enjoy 
pleasures, still he will not do so because, being filled with 
spiritual bliss, he has no thirst for them. 


Siddhanta (conclusion): In the following words the 
author of the sitras gives His conclusion. 
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Sutra 13 
tanv-abhdve sandhya-vad upapatteh 


tanu—of a body; abhdve—in the absence; 
sandhya—a dream; vat—like; upapatteh—because of 
reasonableness. 


In the absence of a body it is like a dream, for that is 
reasonable. 


Purport by Srila Baladeva Vidyabhisana 
Even in the absence of a body pleasure is still 
possible. The sitra explains, “It is like a dream, for that 
is reasonable.” The word sandhya here means “dream.” 


As in a dream one can enjoy pleasures without a body, 
so the liberated soul can also enjoy pleasures without a 


body. Thus it is said. 
Of course, when a body is present the pleasure is 


much greater. The author of the sitras explains this in 
the following words. 


Sutra 14 
bhdve jdgrad-vat 
bhave—in existence; jagrat—waking; vat—like. 


In the existence it is like being awake. 
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Purport by Srila Baladeva Vidyabhisana 


The word bhdve here means “when there is a body.” 
When there is a body the pleasure is like that in the 
waking state. Our opponent claims that the liberated soul 
does not desire to enjoy the delicious tastes and other 
pleasures mercifully offered to him by the Supreme Lord. 
However, the truth is that the liberated soul, desiring to 
render devotional service, certainly does desire to enjoy 
the pleasures that the Lord in His kindness offers. He 
does this out of love for the Lord. In this way it should 
be understood. 


LD pitearans 8 


The Liberated Soul 
Is Full of Transcendental Knowledge 


Introduction by Srila Baladeva Vidyabhisana 


Now will be shown the truth that the liberated soul 
has all transcendental knowledge. In the Chdndogya 


Upanisad (7.26.2) it is said: 


na pasyo mrtyum pasyati na rogam nota-duhkhitam 
sarvam hi pasyah pasyati sarvam apnoti sarvasah 


“The liberated soul does not see death. He does 
not see disease. He does not see suffering. Still, he sees 
everything. He attains everything everywhere.” 
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In this way it is said that the liberated soul has 
knowledge of everything. 


SarmSaya (doubt): Is this correct, or not? 


Parvapaksa (the opponent speaks): In the Brhad- 
dranyaka Upanisad (4.3.21) it is said: 


prajnendadtmana ... 
“Embraced by the all-knowing Supreme Personality 
of Godhead, the individual soul is oblivious to all that is 


within and all that is without.” 


Therefore it is certainly not correct (to say that the 
individual spirit soul is all-knowing). 


Siddhanta (conclusion): In the following words the 
author of the siitras gives His conclusion. 


Sutra 15 
pradipa-vad avesas tathd hi darsayati 


pradipa—a lamp; vat—like; dvesah—entrance; 
tatha—so; hi—because; darsayati—reveals. 


Its entrance is like a lamp, furthermore it reveals. 
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Purport by Srila Baladeva Vidyabhiisana 


As with its rays of light a lamp enters many places, 
so with his expansion of knowledge the liberated soul 
enters many things to be known. Furthermore (tatha 
hi), the words of Svetasvatara Upanisad (4.18) give the 
following revelation (dar§ayati): 


prajnad ca tasma@t prasrta purani 


“By the Supreme Lord’s mercy the soul’s ancient 
knowledge is revived.” 


This verse should be interpreted, “By the Supreme 
Lord’s mercy the soul’s ancient knowledge is revived.” 


Here someone may object: It is not correct to say 
that the liberated soul is all-knowing. Brhad-aranyaka 
Upanisad (4.3.21) explains that the liberated soul is 


oblivious to everything and thus does not know anything 
at all. 


If this is said, the author of the sutras gives the following 
reply. 


Sutra 16 
svapyaya-sampattyor anyatardpeksyam aviskrtam hi 


svdpyaya—deep sleep; sampattyoh—of the moment 
of death; anyatara—either; apeksyam—in relation to; 
aviskrtam—manifested; hi—because. 


hha 
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It refers either to dreamless sleep or to the death- 
swoon, for thus is it revealed. 


Purport by Srila Baladeva Vidyabhiisana 


These words of Brhad-dranyaka Upanisad (4.3.21) 
do not show that the liberated soul is oblivious and has 
no knowledge at all. Rather, these words refer either 
to dreamless sleep or to the death-swoon (svdpyaya- 
sampattyor anyatardpeksyam). The word  svapyaya 
here means “dreamless sleep,” and the word sampatti 
here means “the moment of leaving the body.” In the 


Chandogya Upanisad (6.8.1) sleep is defined in these 


words: 
svam apito bhavati tasmdd enam svapitity dcaksate 


“When one indeed (api) enters (ita) himself (sva), 
then it is said that he sleeps (svapiti).” 


In the Chandogya Upanisad (6.8.6) the time of death 


is described in these words: 
van manasi sampadyate 
“At the time of death the voice enters the mind.” 
In this way the Sruti-sastra describes the state of 
consciousness during dreamless sleep and the moment of 


death. However, the Sruti-Sastra also explains that in the 
liberated state the soul is all-knowing. 
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The condition of dreamless sleep is described in these 


words of the Chandogya Upanisad (8.11.1): 


naham khalv ayam evam sampraty Gtmanam jandaty ayam 
aham asmiti no evemdni bhatdni vinasam ivapito bhavati. 
naham atra bhogyam pasyami. 


“Sound asleep, he does not even know who he is. 
He cannot say: I am he. His knowledge of everything 


perishes. I do not see this as a good or pleasant state of 
being.” 


On the other hand, the liberated soul is described in 
these words of the Chandogya Upanisad (8.12.5): 


Sa va esa etena divyena caksusd manasy etan kaman 
pasyan ramate ya ete brahmaloke 


“Seeing with divine eyes the pleasures in the spiritual 
world, he rejoices in his heart.” 


The death-swoon, however, is described in these 
words: 


etebhyo bhitebhyah samutthdya tany evanuvinasyati 


“Rising, at the moment of death, from the elements of the 
material body, the soul suddenly loses all consciousness. 


Here the word vinasyati means “he cannot see 
anything.” In this way it is proved that the liberated soul 
is all-knowing. 
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OL witarane 9 


The Liberated Soul 
has not the Power to Create the World 


Introduction by Srila Baladeva Vidyabhiisana 
In Chandogya Upanisad (8.1.6 and 8.2.1) it is said: 


atha ya iha 4tmanam anuvidya vrajanty etams ca satyan 
kdmdms tesa sarvesu lokesu kama-caro bhavati. sa yadi 
pitrloka-kadmo bhavati. 


“He who knows the truth of the Supreme Personality 
of Godhead and places his desires in eternal spiritual 
happiness may go, when he leaves this body, to any world 
he wishes. If he desires to create a Pitrloka planet, then 
that planet is at once created.” 


Sarngaya (doubt): Does the liberated soul have the 
power to create a material universe, or does he not? 


Pirvapaksa (the opponent speaks): Because he is equal 
to the Supreme Lord, and also because all his desires are 
at once fulfilled, the liberated soul must also have this 
power. 


Siddhanta (conclusion): In the following words the 
author of the sitras gives His conclusion. 


Sutra 17 


jagad-vyapara-varjyam prakarandd asannihitatvat 
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jagat—of the material universe; vyapadra—creation; 
varjyam—except for;  prakarandt—because of the 


context; asannihitatvat—because of the absence of 
nearness. 


Except for creating the universe, because of the context 
and because he is not near to it. 


Purport by Srila Baladeva Vidyabhiisana 


The creative power of the liberated soul is described 
in Chadndogya Upanisad (8.2.1). However, the liberated 
soul has not the power to create a material universe. 
Only the Supreme Personality of Godhead has the power 
to create, maintain, and destroy the material universes. 
This is described in Taittiriya Upanisad (3.1.1). How is this 
known? The sutra explains, prakarandd asannihitatvat 
(because of the context and because he is not near to it). 
From the context it is seen that the Supreme Personality 
of Godhead is the topic discussed in this passage of 
Taittiriya Upanisad (3.1.1). Neither by a great struggle 
nor by chanting mantras can the individual spirit soul 
obtain this kind of power. This is corroborated by the 
explanation given in Taittiriya Upanisad (2.6.1). Also, 
the liberated soul is not the subject of discussion in any 
passage near to (asannihitatvdat) these words of Taittiriya 
Upanisad (2.6.1). If it were otherwise (and the liberated 
souls had the power to create the material universe), 
then the author of the sitras would not have defined 


the Supreme Personality of Godhead in these words 
(Veddnta-sitra 1.1.2): 


janmady asya yatah 
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“That Brahman (the Supreme Spirit) is He from 
whom the creation, sustenance, and destruction of the 
manifested universe arises.’”’* 


Also, if the liberated souls had the power to create 
universes, there would be many creators and from that 
there would arise a great chaos and calamity. Therefore 
the liberated souls have not the power to create material 
universes. 


Here someone may object: In Taittirtya Upanisad 1.5.3) 
it is said: 


sarve’smai deva balim dvahanti 

“All the demigods bring offerings to him.” 

Also, in Chandogya Upanisad (7.25.2) it is said: 
sa svarad bhavati tasya sarvesu lokesu kama-caro bhavati 

“He is independent. He can go to any world.” 

In this way it is seen that because he is worshiped by 
all the demigods, and because he has all extraordinary 
powers, the liberated soul can certainly create material 


universes. 


If this is said, then the author of the sitras gives the 
following reply. 
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Sutra 18 
pratyaksopadesan neti cen nddhikadrika-mandalasyokteh 


pratyaksa—direct; upadesat—because of the teaching; 
na—not; iti—thus; cet—if; na—not; adhikdrika—of 
great leaders; mandalasya—of the circle; ukteh—from 
the statement. 


Someone may say: “No. It is not so. Because there 
is a direct teaching.” If this is said, I reply: “No. What 
you say is not true. Because those texts describe great 
leaders.” 


Purport by Srila Baladeva Vidyabhiisana 


Here someone may say, “It is not correct to say that 
the liberated souls have no power to create material 
universes, for many passages of the §ruti-Sastra directly 
describe that power.” If this is said, then the author of 
the siitras replies, “No. It is not so.” Why not? The sitra 
explains, adhikdrika-mandalasyokteh (Because those 
texts describe great leaders). These texts explain how, 
by the mercy of the Supreme Lord, the liberated soul 
can travel to the planets of the great demigods, such as 
that of the four-faced Brahma, and enjoy many pleasures 
there. In this way it is said that the great liberated souls, 
such as Narada Muni and the four Kumaras, can travel 
to the planets of the demigods, and when they do, the 
demigods there honor them with great respect. 

These passages of the Upanisad mean in truth that by 
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the Supreme Lord’s mercy the liberated souls can travel 
to many different worlds and feel pleasure by seeing the 
Lord’s glories and opulences there. These passages should 
not be wrongly interpreted to mean that the individual 
spirit soul has the power to create material universes. 

Here someone may object: If the liberated soul is 
thus an enjoyer of various material pleasures, then he 
is not different from a conditioned soul, for all material 
pleasures must come to an end. 


If this is said, then the author of the siitras gives the 
following reply. 


Sutra 19 
vikdrdvarti ca tathd hi sthitim aha 


vikdra—the changes of material existence; a—not; 
varti—existing; ca—and; tathd—so; hi—because; 
sthitim—situation; a@ha—says. 


Furthermore it is changeless, for it describes that 
condition. 


Purport by Srila Baladeva Vidyabhiisana 


The word vikdra here refers to the six kinds of 
transformation, beginning with birth, that are present in 
the material world. These transformations do not affect 
the liberated soul. Neither do these transformations 
affect the supremely pure Personality of Godhead, 
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His transcendental abode, or anything else that has 
transcendental qualities like those of the Supreme Lord. 
Aware of what is the truth about all these worlds, the 
liberated soul may observe them, but he does not really 
reside in them. The word hi in this sutra means “because.” 
The true nature of the liberated soul is described (sthitim 
dha) in the following words of Katha Upanisad (2.2.1): 


puram ekadasa-dvadram 
ajasyavakra-cetasah 
anusthaya na Socati 

vimuktas ca vimucyate 


“Although he resides in the city of eleven gates, the 


city of the unborn and pure-hearted Supreme, he does 
not lament. He is free. He is liberated.” 


Although his spiritual form seems to be covered, 
the soul enlightened with transcendental knowledge is 
liberated in truth. Although he seems to reside in the 
world of the three modes, he is liberated. That is the 
meaning of this verse. In these two ways he is liberated. 
He has directly attained the goal of life. The covering 
of material life is like a garland of clouds. It covers the 
eyes of the conditioned souls, but it does not cover the 


Supreme Personality of Godhead. In §ruti-Sdstra it is 
said: 


vilajiamdnaya yasya 
sthdtum iksa-pathe’muyda 

vimohita vikantthante 
mamdaham iti durdhiyah 
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“The illusory energy of the Lord cannot take 
precedence, being ashamed of her position. But those 
who are bewildered by her always talk nonsense, being 
absorbed in thoughts of ‘It is I’ and ‘It is mine.’”* 


Therefore the clouds (of material illusion) can never 
really cover the sun (of the Supreme Personality of 


Godhead). 


Here someone may object: The goal of life is to make 
manifest the true nature of the individual spirit soul, 
who is blissful, whose desires are all at once fulfilled, and 
who has a host of transcendental virtues. That is enough. 
Why should one labor to understand the Supreme Lord 
also? 


If this is said, the author of the sitras gives the following 
reply. 


Siitra 20 
darsayatas caivam pratyaksanumdne 


darsayatah—they show; ca—also; evam—thus; 
pratyaksa—direct perception; anumdne—and logic. 


Direct perception and logic both reveal it. 
Purport by Srila Baladeva Vidyabhisana 


Although he has the transcendental qualities already 
described, because he is atomic in size the liberated soul 
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does not, by himself, have bliss that is limitless. It is when 
he associates with the Supreme Personality of Godhead 
that the liberated soul attains limitless bliss. This is 


described in Taittiriya Upanisad (2.7): 
rasam hy evayam labdhvanandi-bhavati 


“When one understands the Personality of Godhead, 
the reservoir of pleasure, Krsna, he actually becomes 
transcendentally blissful.”* 


Also, in the Bhagavad-gita (14.27), Lord Krsna 


explains: 


brahmano hi pratisthaham 
amrtasyavyayasya ca 
sasvatasya ca dharmasya 
sukhasyasikantikasya ca 


“And I am the basis of the impersonal Brahman, 
which is immortal, imperishable, and eternal, and is the 


constitutional position of ultimate happiness.’’* 


This is like a poor man who takes shelter of a rich man 
and becomes wealthy. 


Here someone may object: in the Mundaka Upanisad 


(3.1.3) it is said: 
nirafijanah paramam samyam upaiti 


“Freed from matter, the liberated soul becomes equal 
to the Supreme.” 
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The Sruti-sastra thus explains that the liberated soul 
is equal to the Supreme. What is the use, then, of even 
using the word “the Supreme Lord”? The so-called atomic 
nature of the individual soul is only a figure of speech. 
The truth is that the individual soul is all-pervading. 


If this is said, then the author of the sitras gives the 
following. reply. 


Sutra 21 
bhoga-matra-sdmya-lingdc ca 


bhoga—enjoyment; mdtra—only; samya—equality; 
lingat—by the sign; ca—also. 


Also because of the indication that the equality is only 
in enjoyment. 


Purport by Srila Baladeva Vidyabhiisana 


The word ca (also) is used here for emphasis. As a frog 
jumps, so the word na (not) should jump into this sitra 
from sitra 18. In the Taittiriya Upanisdd (2.1.1) it is said: 


so’Snute sarvdn kam4n saha brahmand vipascita 
“The liberated soul enjoys all transcendental pleasures 


in the company of the all-knowing Supreme Personality 


of Godhead.” 
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The meaning here is that the Upanisad’s statement 
that the liberated soul is equal to the Lord applies only 
to the soul’s enjoyment of transcendental happiness. 
The liberated soul is not equal in nature to the Supreme 
Lord. That is the meaning. This objection was previously 
refuted in sitra 2.3.19. In this way it is proved that the 
equality of the Supreme and the individual spirit soul is 


in the matter of enjoyment only, that their natures are 
different, and that difference is real. 
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The Liberated Soul Never Returns 
Introduction by Srila Baladeva Vidyabhisana 


Now will be explained the truth that the liberated 
soul has the association of the Supreme Personality of 


Godhead eternally. 


Visaya (the subject to be discussed): All scriptural 
statements describing the soul’s entrance into the 


spiritual realm of the Supreme Lord are here the subject 
of discussion. 


Samsaya (doubt): Does the liberated soul stay in 


the spiritual world eternally, or does he not stay there 
eternally? 


Piirvapaksa (the opponent speaks): The spiritual world 
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is a place like Svargaloka, or any other place. As one may 
fall down from Svargaloka, so one may also fall down from 
the spiritual world. Therefore the liberated soul does not 
necessarily stay in the spiritual world eternally. 


Siddhanta (conclusion): In the following words the 
author of the sitras gives His conclusion. 


Siitra 22 
andvrttih §abdad andvrttih sabdat 


an—without; dvrttih—return; sabdat—because of 
the scriptures; an—without; dvrttih—return; sabdat— 
because of the scriptures 


No return, because of the scriptures. No return, 
because of the scriptures. 


Purport by Srila Baladeva Vidyabhiisana 


A devotee who faithfully worships and serves the 
Supreme Lord and then goes to the Lord’s spiritual world 
never returns. How is that known? The sitra explains, 
Sabdat (because of the scriptures). In the Chandogya 
Upanisad (4.15.6) it is said: 


etena pratipadyamdand imam mdnavam dvartam 
navartante 


“Those who enter the spiritual world never return to 
the world of men.” 
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In the Chadndogya Upanisad (4.15.1) it is said: 


sa khalv eva vartayan yavad ayusam 
brahmalokam abhisampadyate. na ca punar avartate. 


“Leaving this life, he enters the spiritual world. He 
never returns.” 


In the Bhagavad-gita (8.15 and 16) Lord Krsna 


declares: 


mam upetya punar Janma 

duhkhalayam aSsdsvatam 

nadpnuvanti mahaétmanah 
samsiddhim paramdm gatah 


“After attaining Me, the great souls, who are yogis in 
devotion, never return to this temporary world, which is 
full of miseries, because they have attained the highest 
perfection.* 


a-brahma-bhuvanal lokah 
punar avartino ‘rjuna 
mam upetya tu kaunteya 
punar janma na vidyate 


“From the highest planet in the material world down to 
the lowest, all are places of misery wherein repeated birth 
and death take place. But one who attains My abode, O 
son of Kunti, never takes birth again.”* 
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Here someone may express the following fear: Lord 
Hari is all-powerful and the master of all. Perhaps at 
some point in time He may throw the liberated soul out 
of the spiritual world. Or perhaps the liberated soul may 
at some time voluntarily leave the spiritual world. 


There is no need to fear in this way, for Lord Krsna has 
explained in Bhagavad-gita (7.17): 


priyo hi jfidnino tv artham 
aham sa ca mama priyah 


“Of these, the wise one who is in full knowledge in 
union with Me through devotional service is the best. For 
I am very dear to him, and he is very dear to Me.”* 


Lord Krsna also declares in Srimad-Bhagavatam 


(9.4.68): 


sddhavo hrdayam mahyam 
sadhunadm hrdayam tv aham 


“The pure devotee is always in the core of My heart, 
and I am always in the heart of the pure devotee. My 
devotees do not know anything else but Me, and I do not 
know anyone else but them.”’* 


In these words the mutual love of the Lord and His 
devotee is described. 


In Srimad-Bhdagavatam (9.4.65) Lord Krsna declares: 
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ye daragara-putraptan 
prandn vittam imam param 
hitva mam Saranam yatah 
katham tams tyaktum utsahe 


“Since pure devotees give up their homes, wives, 
children, relatives, riches, and even their lives simply to 
serve Me, without any material improvement in this life 


or in the next, how can I give up such devotees at any 
time?”’* 


In Srimad-Bhadgavatam (2.8.6) it is also said: 


dhautatma purusah krsna- 
pada-milam na muficati 
mukta-sarva-pariklesah 

panthah sva-Saranam yatha 


“A pure devotee of the Lord whose heart has once 
been cleansed by the process of devotional service never 
relinquishes the lotus feet of Lord Krsna, for they fully 


satisfy him, as a traveler is satisfied at home after a 
troubled journey.”* 


In this way the scriptures explain that the Supreme 
Personality of Godhead will never abandon His devotee 
and the devotee will always ardently love the Supreme 
Personality of Godhead. The Supreme Personality of 
Godhead is always truthful and His desires are always at 
once fulfilled. He is an ocean of love for those who take 
shelter of Him. He washes away the ignorance that made 
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His devotees turn from Him. Once He brings back to 
Himself His dear devotees, who are His parts and parcels, 
the Supreme Personality of Godhead will not again let 
them go. 

In the same way the individual soul, who had been 
searching for happiness and who finally has turned from 
the pathetic, wretched, pale reflection of happiness he 
had for many births sought in the material world in 
many ways, and who now, by the mercy of the bona-fide 
spiritual master has understood the truth of the Supreme 
Personality of Godhead, of whom he is a part and parcel, 
who now has no desire apart from the Supreme Lord, 
who is now purely engaged in devotional service to the 
Supreme Lord, and who has now attained the Supreme 
Lord, whose spiritual form is filled with limitless bliss, and 
who is the merciful friend and master, will never desire 
to leave such a Lord. In this way the truth is understood 
from the scriptures. This truth is understood only by 
taking shelter of the scriptures. The words of the sitra 
are repeated to indicate the conclusion of the book. 
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Oritozue 


samuddhrtya yo duhkha-pankat sva-bhaktan 
nayaty acyutas cit-sukhe dhamni nitye 
priyan gadha-ragat tilardham vimoktum 
na svecchaty asdv eva su-jriair nisevyah 


Let the wise worship and serve Lord Govinda, the 
infallible Supreme Personality of Godhead, who lifts 
His devotees from the mud of material sufferings, takes 
them to His eternal and blissful spiritual abode, and out 
of deep love for them will not leave them for even half a 
moment. 


Srimad-govinda-pada- 
ravinda-makaranda-lubdha-cetobhih 
govinda-bhdasyam etat 
padthyam sapatho ‘rpito ‘nyebhyah 


Let those whose hearts are greedy to taste the honey 
of the lotus flower that is glorious Lord Govinda’s feet 
study this Govinda-bhasya. Let a curse fall on the non- 
devotees who try to study it. 


-vidyd-rupam bhisanam me pradaya 
khyatim ninye tena yo mam udarah 
Sri-govindah svapna-nirdista-bhdasyo 

radha-bandhur bandhurdngam sa jiyat 
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All glories to graceful and handsome Lord Govinda, 
who is the dear friend of Sri Radha, who kindly gave me 
the name Vidyabhisana, and who spoke this commentary 
to me in a dream. 


On Oxner QP stications 


DEAR FRIEND, 


IF YOU ARE INTERESTED IN 
DISTRIBUTION OF THIS PRESENT BOOK OR ANY OTHER 
PUBLICATIONS, PLEASE CONTACT US! 


E-MAIL: BRIVWASIZOO 1 @HOTMAIL.coM 
PHONE: 91-565-2442570 wWww.RASBIHARILAL.COM 


626 y A Nera 


The Glories of Advaita Acarya 
Mystical Stories from the Bhagavatam 
Vedic Stories from Ancient India 
Aisvarya Kadambini 
Simple for Simple 
Srimad Bhagavat ‘Tatparya 
Dasa Mula Tattva 
Gita Mala Song Book 
Gitavali Song Book 
Kalyan Kalpataru Song Book 
Sarnagati Song Book 
Sri Bhagavatarka Marici Mala 
Sri Harinama Cintamani 
Sacred Cow 
The Twelve Mahajanas 
Vrndavana Dhama Ki Jaya 
Rasaraja Sri Gauranga (By Gadadhara Prana) 
Sanskrit Bhagavad-Gita Grammar: 
Vol.-1 “Introduction” 

Vol-2 “Exercise” 

Vol-3 “The Gita” 

Advaita Prakash 
Prema Vivarta 
Gita Govinda (By Gadadhara Prana) 
A Garland of Verses 
Caitanya Upanishad 
Genesis Renovated 
Katha & Kena Upanishads 
Sri Gaura Ganoddesa Dipika 
Devadasa 
Govinda Lilamrata (By Advaita Das) 
Sri Gaudiya Kanthahara 
Dhamali (By Gadadhar Prana) 


EOS ato 


QO, (her LS Ae 627 


Sri Gopal Sahasra Nama 
Sri Krsna Astottara Satnama 
Sri Radha Sahasra-Nama- Stotra 
The Life of Ramanujacarya 
Namamrta Samudra 
Narottama Vilasa 
Sri Prem Bhakti Chandrika 
Lessons From The Ayurveda 
Sanskrit Gramar 
Caitanya Candramrtam 
Garuda Purana 
Life of Madhavacharya 
Padama Purana 
Skand Purana 
Sri Narad Puran 
Braja-Vilasa Stavah 
Mukta Caritra (The Perl Story) 
Sri Manah Siksa 
Sri Sri Dana Keli Cintamanih (By Advaita Das) 
A Handbook of Vaisnava Songs & Practices 
A Vaisnava Harmonium and Singing Method (With 2 tape) 
Practical Mrdanga Lessons (With One Tape) 
Food for Peace (Cook Book) 
Astakala Lila Padavali 
Lalit Madhava 
Mathura Mahatmaya 
Sri Krsna Caitanya Divya 
Sahasra-Nama 
Sri Radha Krsna Ganoddesa Dipika 
Vidagdha Madhava 
Hari Bhaktivilas - Vol. |-5 Complete 
Sri Krsna Lila Stava 


628 A oa 


Sri Sikastaka 
Ujjvala-Nilamani 
The Mahabharat 
The Songs of Lochan Dasa Thakura 
Harivamsa Purana - Vol. 1-6 
Sri Narad Pancaratra - Vol. 1-2 Complete 
Srimad Bhagavad-gita 
The Glories of Ekadasi 
From Nothingness to Personhood 
Narasimha Avatar 
The Four Principal of Freedam 
The Heart of Devotion 
The Life and Times of Lord Caitanya 
The Lives of Vaishnava Saints 
The Six Goswamies of Vrindavan 
Vedic Archeology & Assorted Essays 
Sri Gopala Tapani Upanisad 
Sri Krsna Bhavanamrta Mahakavya 
Sri Prem Samput 
The Bhakti Trilogy 
Sri Caitanya Bhagavata - Complete Edition 
Sri Vrndavana Mahimamrta - 17th Chapter 
Sri Vrndavana Mahimamrta - Complete Edition 
Garga Samhita 
Bhakti Ratnakara 
Sri Krsna Karnamrta 
Jagannatha Vallabha Nataka 
Sri Vrajariti Cintamani 
Sri Caitanya Carita Mahakavya 
Vaisnava Saints (for Children) 
Bhagavad Gita by Bhaktivinoda Thakura 
Sri Uddhava-Sandesa & Sri Hamsaduta 


ee een 


(2,;, (nher OF ition | 629 


Sri Krisna’s Names In Bhagavad Gita 
Jaiva Dharma 
Bhavishya Purana, vol. 1, 2 
Sri Amnaya-Sutra (Hard) 
Brihad-Bhagavatamrita - Vol.1,2,3 (Hard) Complete 
Gaudiya Vaishnavism and ISKCON 
Priti-sandarbha - Vol.1, 2 (Hard) Complete 
Sri Krsna Sandarbha - Vol.1, 2, 3 (Hard) 
Sri Paramatma-sandarbha - Vol.1, 2 (Hard) 
Sri Bhagavat-sandarbha - Vol.1, 2 (Hard) 
Narsimha Sahastra Naam & Sri Narsimha Kavacha 
Sri Suka Sari Stava 
Sri Visnu-sahasra-nama-stotra 
Stava Mala (Hard) 
Padyavali (Hard) 
Laghu Bhagvatam (Hard) 
Gaudiya Kirtan - with full audio CD (Hard) 
Daankeli Cintamani (Hard) (Kusha Krata Dasa) 
Power of Dharma 
Heart of Hinduism 
Sri Sri Radha-Krsna sahasra-nama 
Sri Balabhadra-sahasra-nama 
Stavavali - Raghunath das Goswami 
Prayers of Vaishnava Acharyas 
Chaitanya Mangala - Locana das Thakura 
Gopal-champu - by Jiva Goswami 
Prameya-ratnavali - Jewels of Truth 
Sri Caitanya-bhagavata 
Sri Govinda-lilamrta 
Sri Caitanya-candrodaya-nataka 
Vedanta Sutra - Part 1 


rh ey, 
ei Zs 


Ne COMPILE OF 


‘§ Vedanta. 


